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PBEFACE 

This essay, in its original form, was published at 
Calcutta during the last year (1860). It consists 
of two volumes, in the Hindi language, and 
is entitled Shad-darsana-darpana, and 1 Hindu 
Philosophy examined by a Benares Pandit 
Scarcely a page of those volumes, however, is 
here reproduced without much change. To say 
nothing of less important alterations, whole 
chapters have been retrenched, and others have 
been inserted. The notes, throughout, are new. 
These, equally with the text, are the work of 
Pandit Nllakantha ; a very few excepted, which 
the nature of their contents will suffice to 
distinguish. 

The Shad-darsana-dmpana was addressed to 
a section of the author’s countrymen. But the 
pride of the native literati forbids them to have 
dealings with their vernacular beyond the narrow 
4 range of social occasions. Moreover, the techni- 
-• calities of philosophy, among*the Hindus, are as 
:: yet drawn solely from the Sanskrit. Only a 
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meagre number of those technicalities are popu- 
larly employed ; and, of such as are thus employed, 
not one in ten is fully comprehended by the 
vulgar. This being the case, the author, as might 
have been anticipated, discovered, that his Hindi 
labours had been to little purpose. As for this 
translation, it was undertaken, at the instance of 
an estimable missionary, mainly for the use of 
his fellow- evangelizers, and of Hindu students 
of English who may wish to acquaint themselves 
with the abstruser matters of their ancestral 
religion. 

A familiarity with the sketches of Hindu philos- 
ophy drawn up by Colebrooke, will be found 
well-nigh indispensable as a preparation for under- 
standing what is here presented to the reader. 
Later writers in the same department will, as 
a rule, be much more likely to mislead than 
to render any solid assistance. From this stric- 
ture a reservation must, however, be made in 
favour of the Eeverend Professor Banerjea, whose 
Dialogues on the Hindu Philosophy 1 are a mine 
of new and authentic indications. What from 
the elucidations of that learned gentleman, >and 
those of Pandit Nllakantha, it should seem, that, 
in order really to penetrate the mysteries of 
Hinduism, we could scarcely do better than 


1 This valuable work is published by the Christian Literature 
Society, Madras, and can be obtained from any bookseller. 
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commit ourselves to the guidance of Christianized 
Brahmans. 

There are scores of terms, belonging to the 
nomenclature of Hindu philosophy, precise equiva- 
lents of which have not yet been wrought out 
for us with the help of the Latin and Greek. 
Of the terms in question there are not a few T 
which the translator of these pages has been the 
first to dress in a European garb ; and, that he 
has had other than moderate success, is more 
than he can venture to suppose. Colebrooke and 
his successors have, indeed, elaborated many close 
and felicitous renderings. Still, they have left 
much unattempted, and something to be amended. 
Had the translator departed from f nature as 
representing prahriti , 1 he would hardly have done 
amiss. Again, ‘ modification ’ conveys a very much 

i ‘Originant’ might answer, or 4 evolvant 5 ; and ‘originate’, 
or * evolute for vikriti. 

* The Greeks agreed with the cosmogonies of the East in 
driving all sensible forms from the indistinguishable. The 
latter we find designated as the to apopfyov, the b$cop itpoKO - 
crpbucov, the as the essentially unintelligible, yet neces- 

sarily presumed, basis or subposition of all positions. That it is, 
scientifically considered, an indispensable idea for the human 
mind, just as the mathematical point, etc., for the geometri- 
cian ; — of this the various systems of geologists and cosmogonists, 
from Burnet to La Place, afford strong presumption. As an 
idea, it must be interpreted as a striving of the mind to dis- 
tinguish being from existence,— or potential being, the ground 
of being containing the possibilitj^f existence, from being 
actualized.’ — Coleridge’s Notes and Lectures on Shakespeare, 
vol, ii, p. 197. 
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nearer conception of vritti 1 — denoting several of 
the 4 evolutions ’ of the ‘ internal organ 5 — than is 
conveyed by ‘affection 5 . These and many other 
improvements were thought of when, unfortu- 
nately, it was too late, save at the risk of entailing 
confusion, to introduce them. 8 

A glossary has been omitted solely from want 
* of leisure to prepare one. In fact, the necessity 
which lay upon the translator, of executing his 
task against time, if he executed it at all, should 
'excuse many of the defects which will be seen 
to mark his performance. Pandit Nllakantha’s 
•disquisitions were certainly well worthy of being 


* See pp. 82, 84 and 254, for the characteristics of vritti . 

8 A single one was introduced. Between pp. 64 and 155, 
‘sentience* and its conjugates are frequently put for chaitanya , 
etc. See the fourth note at p. 257. It was Colebrooke, Professor 
Wilson, and others who herein set the example which the 
translator for a while unadvisedly followed. 

In a considerable number of places, ‘ God * is substituted for 
Isvara. On this point, as regards the Sankhya and the Yoga, 
see the Sankhyasdrci — in the Bibliotheca Indica — Preface, 
p. 2, foot-note, 

4 Soul,’ in an accommodated sense, has been chosen to 
•stand for jiva or jivdtman . See the notes at pp. 4 and 288-91. 
In the latter part of III, 5, inadvertently, and yet naturally 
•enough, ‘ soul * will be found used, more than once, for ‘the 
unspirituai part of the sou], 5 — as a Hindu would be compelled 
to express himself. At p. 820, 1. 5 * soul * occurs twice, where 
* spirit ’ is intended. In the ninth line of the next page, in 
place of ‘Isvara, no less than the soul, 5 read ‘Isvara no less 
than every other indivj^ated spirit. 5 A few more similar 
mistakes, the result of unavoidable haste, are noted at the end 
of the volume. 
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brought before the public. Even the most ad- 
vanced of European Sanskrit scholars may there- 
from read instruction. To such, and to many 
others who will value them, they might have 
remained unknown for years, or altogether, had 
not the translator done for them what he has 
here done to the best of his opportunities. 

This work has had the great advantage of 
being criticized, in its proof-sheets, by the Rever- 
end Dr. Kay, of Bishop’s College, Calcutta. By 
the obliging assistance of the learned and acute 
Principal, both the author and the translator 
have profited largely. 

Camp Bilahari 
Jubulpore District 

Christmas , 1861 


Note. — The First Edition was published by the Calcutta 
Christian Tract and Book Society. The Second Edition was 
issued with the kind consent of the Society’s Committee. Thi3 
Third Edition is a verbatim reprint, no changes being made in 
it except the correction of printer’s errors and an endeavour 
a greater exactness in the transliteration of the Sanskrit. 





PREFATORY NOTE 

Explanations of some Technical Teems 

The Mirror of the Hindu Philosophical Systems was 
translated by Dr. Eitz-Edward Hall from the Hindi. 
The author, in a Paper on ‘ The Hindu Philo- 
sophies \ in the Indian Church Quarterly Review , for 
April, 1891, states that the technical terms of Hindu 
Philosophy are not always correctly rendered in 
English. Some of the principal, as explained in the 
above Paper, are therefore given below: 

‘ An atom (param&nu) is the minutest portion of 
earth, water, etc. ; it is invisible, intangible, in short, 
inappreciable by any of the senses ; and it is in- 
capable of further division. There is no word for 
Akasa in English. The word “ether”, by which it is 
sometimes translated, is misleading. It is like space 
in every respect except this, that it is imagined to be 
the material cause of sound. Manas is translated by 
English authors by “mind”. But manas is not mind. 
It is a material internal organ. AMM, Mia (time) 
and manas are believed to be substances (« dravya ). 

It is the custom of English authors to translate 
prakriti by “Nature”. Prakriti is composed of three 
material substances, called sattva , rajas , and tamas 
these words are translated by English authors, “ good- 
ness ”, “ passion ”, and “ darkness ” respectively. Who 
will suppose that goodness, passion and darkness are 
material substances out of which the whole material 
universe is evolved ? * 
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* Sattva, rajas , and tamas , in the Sankhya system, 
are so called not because they are themselves good- 
ness, passion, and darkness, but from the effects 
which they are supposed to produce. The effects of 
sattva are good; such as clearness of understanding, 
calmness, peace, etc. The effects of rajas are passion, 
attachment to the world and its pleasures. The 
effects of tamas are stupidity. I have hazarded some 
speculations that, by such words as prahriti, sattva , 
rajas, tamas } buddhi (intellect), ahanhara (self-con- 
sciousness), etc., different things were originally under- 
stood, the very things which those terms signify, but 
gradually their meaning was changed, and the authors 
have come to understand by them quite different 
things. See Mirror of the Hindu Philosophical Systems , 

p. 112. 

As the Sankhyas say that the universe is evolved 
from prahriti , so the Vedantists say that it is evolved 
from mays-, or ajnana, that is ignorance. Maya 
(illusion) or ignorance is the material cause of the 
universe. Like prahriti , it is composed of sattva , rajas , 
and tamas . 

The Sankhya and the Vedanta teach that appre- 
hension, will, activity, pleasure, pain, etc., are not 
qualities of the soul, but are orittis of the antah - 
harana , and they are only reflected in the soul. Vritti 
is an affection of the antahharana, which is evolved 
from it, and is a modification (parinama ) of it; just 
as the antahharana itself is evolved from prahriti and 
is a modification of it. Now they say that the antah - 
harana is the internal ^organ as its name signifies.’ 
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CHAPTER I 


(On the tises of an examinatio7i of the Hindu Philo- 
sophical Systems ; with an enumeration of these 
systems , and a sketch of the plan to be pursued 
in the present treatise. 

I purpose, in this book, to discuss succinctly the six 
Philosophical Systems (Darsanas) of the Hindus* The 
fundamental authorities of the Hindu religion are the 
Vedas, the Smritis , 1 the Puranas, etc. ; not the Systems. 
Of these the staple is argument. But they profess 
to derive their views from the Veda and other sacred 
books. Independent authority as to those views they 
disclaim. Hence it might be supposed that, in examin- 
ing the Hindu religion, a discussion of the Systems 

i The laws of the Hindus, civil and religious, are, by them, 
.believed to he alike founded on revelation, a; portion of which 
has been preserved in the very words revealed, and constitutes 
the Vedas, esteemed, by them, as sacred writ. Another por- 
tion has been preserved by inspired writers, who had revelations 
present to their memory, and who have recorded holy precepts, 
for which a divine sanction is to be presumed. This is termed 
Smriti, recollection (remembered law), in contradistinction to 
Sruti, audition (revealed law).’— Golebroqke. 

Rather, a code of memorial law is n^ant by Smriti, as in 
the text. Again, any composition of a man supposed to be 
inspired may be denominated Smriti. 
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would be quite unnecessary. Such discussion has,, 
however, these advantages: — 

1. The six Systems are not held by the Hindus- 
to be the work of ordinary men, but of Bishis; 1 and 
they are adjudged equal in rank with the Smritis, 
the Puranas, etc., which are reputed to have a similar 
authorship. If then, on investigation, errors are- 
proved to exist in the former, doubt must attach to 
the credit of the latter. When it is shown that the- 
very Biskis are wrong, and made gross mistakes in 
writings by which they undertake to communicate to 
the world the knowledge of truth and the means of 
salvation, who can esteem any statement deserving of 
confidence, simply because it emanated from a Bishi?’ 

2. Though vulgar Plindus are indifferent to, and 
unacquainted with, the dogmas established in the- 
Systems yet those dogmas are highly considered by 
the learned. To them those dogmas, concerning God, 
the world, its origin, the soul, 2 its bondage, emanci- 
pation, and so on, are as it were the root and life- 
of the Hindu religion ; while the narratives, and tales,, 
and ritual matters of the Vedas, Smritis, Puranas, etc. 
may be viewed as its branches. To the learned so 
excellent do those doctrines appear, and so fully ac- 

* Primarily, in the Hindu mythology, Bishi signifies a holy 
sage to whom some portion of the Veda is said to have been 
revealed. In a vague sense, the word denotes an inspired 
man. 

2 Throughout these pages, ‘ soul ’ is used, in an accommo- 
dated sense, to translato jtva; a term not applied to Brahma 
and Isvara, while it ft ‘employed of men, gods, and all other 
persons. As these have souls, so, it is thought, have all things 
animal and vegetable. 
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mordant with reason, that they cling *to them with 
the strongest affection; and the cord of this affection 
holds them fast to the Hindu faith. It is, therefore, 
my firm conviction, that if they saw those doctrines 
to he faulty, and discarded them, they would be led 
to lose all regard for Hinduism. And such a result 
would, with God’s blessing, attend candid inquiry. 

3. There is no question that the authors of the 
Systems, and their great expositors, were, in their 
way, most intelligent and learned men, and acute in- 
vestigators. But, since, in spite of all the energy they 
threw into their search after truth they fell into serious 
errors, it is evident how extremely difficult it is for 
men to arrive, by their own wisdom, at the true know- 
ledge of God. Add to this, that sages, as in India, 
so in all other countries, have herein failed. Hence, 
that System, it is established, is divine, which pro- 
pounds correct views of God and of His right path. 

My prayer is, that God may have mercy upon you. 
Eelinquishing partiality, and with a desire for the sal- 
vation of your souls, as you would reach the right 
path, may you ponder what I am about to set forth. 

The six Systems are the Nyaya, Vaiseshika, Sankhya, 
Yoga, Mimamsa, and Vedanta. They are also called 
the six Sastras. 1 The Sankhya and the Yoga agree in 
all essentials ; save that the former does not acknow- 
ledge God, while the latter does. Hence, occasion- 
ally, in Hindu books, both are denominated Sankhya ; 
'the one atheistic, and the other theistie. In many 

3 By this word, in its wider acceptation, is denoted a body 
of teaching, revealed, or of human origin, concerned with any 
subject whatsoever. 
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places, also, the Mimamsa is styled the prior Mimamsa,. 
and the Vedanta, the latter Mimamsa. 1 The reason 
of this is, that they are alike concerned with discuss- 
ing statements of the Veda. The prior Mimamsa 
pertains to its ritual section ; and the latter Mimamsa, 
to its scientific section. This section, being at the* 
end (anta) of the Veda, is named Vedanta. Thousands- 
of authors, from remote ‘antiquity down to recent 
times, have written treatises on the six Systems.. 
Among these are some known by the name of Sutras, 
or Aphorisms, which are reckoned the basis of all the* 
rest, and are referred, by the Hindus, to Bishis. Thus* 
the Nyaya is ascribed to Gotama, or Akshapada ; the* 
Vaiseshika, to Kanada, or Kanabhaksha; the Sankhya r 
to Kapila ; the Yoga, to Patanjali ; the Mimamsa, to 
Jaimini ; and the Vedanta, to Badarayana. 

The plan which I have resolved upon for criticizing 
the six Systems is this : In the first place I shall, 
exhibit those doctrines which, with slight deductions,, 
are common to all the Systems ; and then those dis- 
tinctive doctrines of all the Systems, save the Vedanta* 
which are especially worthy of examination. In the 
third section I shall canvass the characteristic doctrines- 
of the Vedanta. The distinctive tenets of the other 
five Systems I shall deal with in this wise. I have 
remarked . above that the Sankhya and the Yoga 
consent in all important respects but one. On the 
ground of this general unanimity, I shall treat of their 
doctrines together. Then I shall speak of one or two 
articles of the Minyimsa which are deserving of atten- 


1 Purva Mimamsa and Uttara Mimamsa. 
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tion. As for the Nyaya and the "Vaiseshika, the learned 
recognize a close affinity between them. They concede 
that, for the most part, nothing found in the one 
is repugnant to anything occurring in the other, and 
that, in fact; they supplement each other . 1 Indeed, 
Hindus who nowadays write on the Nyaya, combine 
the Vaiseshika with it . 2 The discrepant opinions of 
these two Systems I shall pass by unnoticed. Then- 
other opinions I shall take account of conjointly. An 

i The seven Vaiseshika predicaments are thus spoken of by 
Visvanatha Panchanana Bhattachurya : 

| Siddlianta-nmkt&vaU on 

the first couplet of the Bhdshd-parichchheda. { And these cate- 
gories are well known in the Vaiseshika, and are not opposed 
to the views of the Naiyayikas.’ 

sRFflfJT fq|qr n 

* The Tarka-sangraha , i. e. Tract on the Categories , was 
composed by the learned Annam Bbafta, with a view to render- 
ing- the uninstructed proficient in the doctrines of Kanada and 
of the Nyaya.’ 

Thus ends the Tarka-sangraha, a Nyaya manual. The couplet 
has been translated in accordance with Annam Bhafta’s expla- 
nation of it in his Tarkadipika, 

Such books as that just cited, the Muktdvati, and many 
more might fairly— in respect of their subject-matter, and of 
the fact that they ignore the Nyaya aphorisms— be entitled 
to the appellation of Vaiseshika treatises, were it not that, 
on topics where the Nyava and th$ Vaiseshika deviate, as 
concerning the kinds of proof, the doctrines of the former are 
strenuously maintained as against those of the latter. 
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examination of all the Systems will then follow, in 
the manner about to be stated. 

Many and voluminous are the books concerned with 
the six Systems ; and they handle a large variety of 
topics. I do not by any means undertake to pass 
all these topics under review, but only such as are 
most considerable. Many of them are common to all 
the Systems ; while as to some the Systems differ 
among themselves very seriously. Hence, if we investi- 
gate any one System thoroughly, our decisions will 
affect no small portion of the others. To me the 
Nyaya and the Vaiseshika seem most reasonable of 
all. Not to mention their claims to preference on 
other accounts, they acknowledge a God, eternal and 
omnipotent ; and so are superior to the Sankhya, and 
to the Mimamsa, which deny God ; and to the Vedanta 
as well, which identifies souls with Brahma. I shall 
therefore apply a searching scrutiny to the whole of 
the leading opinions of the Nyaya and Vaiseshika. 
First of all, however, I shall dispose of a few peculiar 
doctrines of the Sankhya and Mimamsa, which call 
for observation. As was before said, those dogmas 
of the Yoga, in respect of which it deviates from the 
Nyaya and Vaiseshika, will be included in treating of 
the Sankhya ; and I shall dilate on the specialities of 
the Vedanta in the last section of the volume. 

It should be borne in mind that, in this work, 

I shall present the tenets of the Nyaya and Vaiseshika, 
not simply as they are expressed in the aphorisms, 
but as they have been developed by authors of 
a later date, both aftcient and modern. For, though 
the Hindus think otherwise, I suspect a difference 
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between the aphorisms and the treatises founded on 
them. For instance, these treatises dwell at much 
length on the subject of God, and adduce numerous 
arguments in proof of His existence. Indeed, it is 
ordinarily believed, in the present day, that the capital 
■end of the two Systems in question is to prove that 
there is a Deity ; 1 but it is a singular fact that nothing 
•of this transpires in their aphorisms. .In only a single 

1 In a work of modern date, where an atheist is represented 
•as having put to silence antagonists belonging to divers Hindu 
persuasions, a Tfirkika (or Naiyayika) is looked to, by the 
■company, as the last refuge in defence of the belief in a God. 

wcrrfcifk ew Ft I 

Yidvan-modatavangini , MS, fob 4, verso. ( When the Vedantin, 
hearing this, was confounded, they all turned their eyes towards 
"the face of the Tarkika,’ 

The following couplet, which has not been traced beyond 
•oral tradition, at once illustrates the irreverence of the Hindu 
mind, and shows that the Nyfiya is prized as the stronghold of 
theism. The verses are reported — falsely, it is hoped— to have 
been uttered by Udayana Acini rya, a very celebrated ancient 
Naiyayika ; in fact, the foremost of Naiyayika writers after 
Gotama, the author of the aphorisms, and Vfitsyayanu, his 
•scholiast, both of whom are reputed inspired. It is said that 
Udayana, after the trouble of a pilgrimage to the temple of 
Jagannatha at Puri, found^ the door shut, on his arrival. 
Upon this, the impatient logician thus delivered himself, ad- 
dressing inhospitable divinity : 

were i 

3-qferww aw fwfa: » 

S3 SO 

4 Thou art, drunk with the inebriation of majesty ; me thou 
scornest. But let the Buddhas show themselves, and upon mo 
will depend thy very existence.’ 
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one of the Nyaya aphorisms do we find God so much 
as named; and it does not indubitably appear from 
that, that the author of the aphorisms believed in Him.. 
In that place, God is declared to be the maker of the- 
world. But it should be known, that the writer of' 
the Nya ya*su tra-vri t ti offers two interpretations of 
the aphorism referred to, and of the two that succeed 
it. According to’ the first of those interpretations, the* 
first of the three aphorisms does not enunciate the 
view of the author, but is given as the view of an 
opponent ; and the two ensuing aphorisms are for the 
purpose of refuting it. The expositor, however, under- 
stands that his author did not intend to deny the 
divine origination of the world, but only to assert that 
God cannot be the maker of the world, independently 
of the works of souls. At the same time, the expositor- 
states that, by some, the purport of the three aphorisms- 
is taken otherwise, that is to say, as designed to- 
establish God’s existence. 1 In a matter so beset with 
doubt, it is difficult to arrive at certainty. 

1 The three aphorisms referred to will here be given, with 
the drift of the commentator’s remarks. 

The first is: cRROJ I “'God' 

is the cause, since the works of souls (purusha) are found to he* 
ineffectual.’ 

This, in the first place, is assumed to be asserted by an 
opponent who rejects the dogma— taken for granted, by the- 
commentator, to be held by Gotama— that God and the works- 
of souls are, in concert, the cause of the universe. On one 
supposition, the opponent is, to all appearance, a Yedantin, 
whose meaning is, ‘ Gqfl is the sole cause,’ i. e. agreeably to one- 
Vedanta view, * sole and material cause ’ of the universe, and,, 
agreeably to another view, undoubtedly pedantic, its ‘ sole and 
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And, again, the name of God nowhere shows itself 
in the Vaiseshika Aphorisms. In a few of them there 


illusory-material cause/ By * sole 5 cause is meant * irrespectively 
of the works of souls’. ‘Ineffectual ’ ; viz. on some occasions. 

1 The works of souls are found to be ’ so. Hence, they are not 
to he accounted a cause. 

But it is to a second interpretation that the commentator 
evidently accords his preference. This interpretation supposes 
an objector to urge simply, that God alone, since the works 
of souls are ineffectual, is the author of the universe, indepen- 
dently of such works. 

Gotama replies : qwmfanr i ‘Not 

•o 

so ; since, in default of the works of souls, there is no pro- 
duction of effects/ 

In explication, the commentator argues, resisting the Vodfintin, 
that inasmuch as God, in his system, is devoid of volition if 
He alone were the cause of the universe, everything would be pro- 
duced at all times, and be uniform in character. The works 
of souls must, by consequence, be conjoined with God, in order 
to an origination of the universe. 

Anticipating the objection, that, if such weight he attached, 
as in the last aphorism, to the works of souls, resort must be 
had to the fiction, that the efforts of souls never miss of their 

end, the Bishi pronounces : HccpJrflci^lT^gcT t 1 ‘ The efforts 

of souls are , at times , no cause of effects , because the non-pro- 
duction thereof is caused by that default of ivories.’ That is to 
say, when a man, for instance, is unsuccessful, his failure is 
due to want of merit. 

In conclusion, the commentator informs us that the con- 
struction of the aphorisms, adopted by some, is as follows: — 
Gotama’s purpose is to establish God’s existence. He begins 
by laying down that God is author of the universe ; and he repels 
the notion that souls can be so ; as they sometimes fail of 
bringing their efforts to bear, and thir> prove themselves to fall 
short of omniscience. A Mimnmsaka antagonist rejoins, in the 
second aphorism, that it is not so. But for the works of souls* 
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is a pronominal prefix — tad — -which the commentators 
explain as referring to God. 1 But I do not mean to enter 
upon this nice matter. I shall consider the Nyaya 
and the Vaiseshika doctrines as they are set forth by 
their expounders, and understood by the Pandits. 

he contends, effects cannot be produced ; therefore, the good 
and evil works of souls suffice, through merit and demerit, to 
account for the universe ; and God may be dispensed with. To 
this the answer of Gofcama is, that the works of souls cannot 
of themselves be the cause of the universe, since they are 
effectual only under God’s directing. 

See the Nyaya-sutm-vritti , pp. 175,-7 ; Book iv, aphorisms 19, 
20, and 21. 

l The third aphorism, for one, is as follows ; 
i Sankara lilisra says of this : 

mmfU I £ The tad refers to God,*— though He 

is not previously mentioned — because of His being well-known/ 
According to this comment the aphorism signifies : f The Veda 
is authoritative, as being God’s declaration/ But Sankara, un- 
certain whether his first exposition be tenable, gives, as a 

second: <Jgj gfaffcT SRjfc q^RSlfrl 1 ‘Or, the 

tad refers to “virtue”; because juxtaposed/ In this case, the 
meaning is, that the Veda has authority, by reason that it 
treats of virtue. DJiarma , ‘ virtue is the last word of the 
preceding aphorism, the second. VaiseshiJca-sulropasJcdra , MS, 
fol. 3, recto. 


CHAPTER II 


Of the dogmas common to nearly all the Systems ; 
and of the dogmas peculiar to each of them, the 
Vedanta excepted . 

I shall first speak of those points on which almost 
all the Systems are consentaneous. 

It appears, even on the most cursory inspection of 
the Systems that the Mimamsa apart their end is to 
inculcate expedients for salvation . 1 


I Smkhya-pravachana-bMshya , p, 5. * But of 

the Sunkhya system the foremost matters are, the aim of the 
soul, namely ; emancipation , and the means of compassing it, 
i.e. the discrimination of soul from nature.’ 

^ SIT^q’ I Nyaya-siitra-vritti) 

p. 198. ‘ Now the paramount purpose of this system is emanci- 

pation.’ 

3TKii$^4iriT: 3TFc%fi^flgrafaqxT?T wi 

'3-TR^ i Sankara Achftrj'a on the Bralma-su.tr a ; 

Bibliotheca Indica , No. 04, p. 22. ‘ For the destruction of this 
misconception, the source of all evil, and for the acquisition of 



14 THE HINDU PHILOSOPHICAL SYSTEMS 


Again, according to all of them alike, ignorance is 

the knowledge of the oneness of spirit, are ail Vedanta disquisi- 
tions taken in hand.’ The commentator, Bamananda, observes 
that the acquisition indicated leads to emancipation. 

To anything beyond a very superficial acquaintance with the 
Mlmftmsfi the author does not pretend ; and yet he is not, on this 
score, at all in arrear of ninety and nine pandits in every hundred. 
In seven paragraphs, beginning with that to which this note is 
subjoined, as many articles of belief are reckoned up. So far as he 
is aware, the last three are held, without any deviation from their 
general character, in the Mlmfunsft ; whereas the first four are, he 
believes, wholly rejected by it. The Mimamsa scheme of philo- 
sophy, as laid out by the most accredited writers on it, is not 
known to deal with emancipation and other high spiritual topics. 
Only some recent authors, it would seem, hold a different 
language, and would raise the Mimamsa to a level with the other 
more conspicuous Systems. Thus, Laugakshi Bhftskara, in his 
BUrva-mimdmsdrtha-sangraha , has these words : — 

fH:«Ngfcr: I . 

•T ^ JFfPTPTrf I 

q^rfe m srfrfq qq i 
^ crqfqfe || 

* When it, duty, is performed with intent of oblation to God, it 
becomes the cause of emancipation. And let it not be said that 
there is no authority for observance of duty with such intent ; 
since there is, as such, in that sacred record, the Bkagctvadgita, 
this precept: “Whatever tliou doest, whatever thou eatest, 
whatever thou offerest in fire, whatever thou bestowest away, 
whatever austerity thou praetisest, Kaunteya, do it as an oblation 
to me.” 1 See the Bhagg^adgUd, ix, 27. 

How, it is obvious to enquire, since the Mimamsa is atheistic, 
can this be other than an innovation ? 
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the chief cause of bondage. 1 And ignorance is this. 


1 : 1 Tattva-kaumudi, p. U. 

* Bondage is held, in our System , to result from the reverse of 
knowledge , i.e. from ignorance of the twenty-five principles/ 

NO O 

ftfawqwlw W§*i: i Vij liana Bhikshu’s Pdtan - 

jala-bhd'Shya-vtirUika , MS, fol. G9, verso ; on the second quarter 
of the Yoga-sutra . ‘ Hence therefore, the first affliction, among 

five, is ignorance, the main cause, i.e. the seed that produces, this 
aggregate of miseries made up of everything perceptible/ 

v3 

qfqf^qcrri: I Second aphorism of the Nydya-sutra. ‘Misery, 

birth, activity, defect, error ; when any one of these is removed, 
all that precede it go with it ; and then ensues emancipation. 
A beginning can be made, however, with ignorance only. This is 
the ground of all, and the cause of misery. 

From the third quotation in the last note it is clear that the 
Vedanta considers misconception, that is to say, misapprehension, 
to be the great cause of bondage. 

By ‘ ignorance * we are not to understand the absence of 
knowledge, but erroneous apprehension, misconception. In the 
onomastica of Amara and Hema-chandra, the synonyme of ajndna 

and avidyd is aliam-mati . I Aniara-ko&a. 

l Bawna-kosa. Kshlra Svamin says, in his 

-gloss on Amara: ‘The notion “I” is called ahanirmati , because 
there is, in it, the conceit of that’s being soul which is not soul : 
namely, the mind, the body, and the like j as is taught in the Sys- 
tems. The Sanskrit runs : 

fWHFT I Clearly, this is not mere want of knowledge or right 



16 THE HINDU PHILOSOPHICAL SYSTEMS 


apprehension, but something positive. Viiehaspati Misra says : 

ur i Tattva-kaumudi , p. 44 

1 Wrong notion is ignorance, nescience, which is a property of the 
intellect/ In like manner says Vijnfina Bhikshu : fief 

xirsfqqr ursuufrsfq u qtn- 

VD 

RFR oqre^t: qq^ffTSqfc^ I Sdnlchya-pravachana- 

bhdshya, p, 38. * And, for this very reason, nescience is not a 

negation, hut a distinct sort of consciousness, opposed to true 
science. Thus it has been laboriously established, in the Yoga - 
bMshya, by the divine Vynsa/ A little before this we read : 

q q^ifcfw^rsvimraq; i ‘Ana non -discrimination, in 

this System , is not simply a negation.’ ‘Non-discrimination’: — 
is, on the showing of the context, one with avidyd , ‘ nescience r 
or * false knowledge/ The author of the Nydya-sutravati saj^s, 

a t P . ins : fqqjfqt i?rrqiqqlq>iqsirsffH^q: i 

* Wrong notion, equivalent to which is false apprehension, is 
incorrect conviction.’ As miihyd-jndna is used to signify that 
special misapprehension which estops release from the world, so, 
in the Sanskrit vocabularies, mithydmati , * false conception \ is 
given to express misapprehension in general. Thus Amara and 

Hemachandra : I In short, whenever 

the words ajna-na mithyd-jndna } avidyd , etc., occur in the technical 
use of the Systematists, they must be taken to denote something 
positive, and not negations. Dr. Ballantync says : * According to 
the Naiyayikas, ctjndna is merely the privation (abhdva) of 
jndna / — Christianity contrasted with Hindu Philosophy t etc., 
p. xxxiv. That ajndna is so, in the language of the Nyaya, when 
it represents the great impediment to emancipation, is an allega- 
tion which requires to he substantiated. 

All the Systems hold misapprehension to he the cause of bond- 
age. For the Vedanta view of ajnd?ia and avidyd , see tho third 
Section. 
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that the soul, though distinct from the mind , 1 tk& 
senses, and the body, identifies itself with them. 

i It is only to avoid the introduction of a strange Sanskrit word 
into the text, that I have consented to replace manas by 4 mind 
The manas is averred, in all the six Systems, to be an internal 
organ, the organ of cognition ; as the eye is the organ of sight. 
It has dimension, but no other quality of matter ; and, except in 
the Nyfiya, it is perishable. It must be carefully distinguished 
from the soul of which it is only an instrument. 

Manas , in the Sankhya, the Yoga, and the Vedanta, is also used 
in a special sense, for a portion of the internal organ. The other 
portions are, in the Sankhya, buddhi and ahanlcara , * intellect ’ 
and ‘egoism’; in the Yoga and Vedanta, these and clritta , 

‘ thinking ’. When severally considered, each of them is called 
an organ. They are not operations. The renderings — and they 
are the ordinary ones — therefore convey but a very imperfect idea 
of the original expressions. 

Though all the Systems style the manas an organ, the Sankhya, 
the Yoga, and the Vedanta do not in fact treat it as such ; the 
Nyaya and the Vaiseshika do. No opinion is here pronounced as 
to the Mlmansa. 

Dr. Ballantyne says, for the instruction of the Hindus : ‘ But 
our opinion is, that there belongs to the human soul a certain 
natural incapacity (asakti) to grasp cognitions simultaneously ; 
and a sonl thus distinguished is spoken of as a mind ’ {Synopsis 
of Science , second edition, p. 6). This he thus puts into Sanskrit : 

crfsftl* 3TRflr I 

< Mind ’ is here translated by manas ; and what must be the 
Hindu’s inference ? Is anything correspondent, even by approach* 
to the manas recognized in our metaphysics ? 

It is taught, in all the Systems, that the soul’s identifying 
itself with the mind, the organs, the body, etc., constitutes 
that misapprehension which entails bondage. But the Sankhya, 
the Yoga, and the Vedanta go further. According to the 
first two, to regard the soul as one with nature is also a misap- 
prehension bearing the same fruit. This is plain from the 
2 
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Erom this identification it is that it conceives of some 
things as its own, and of other things as belonging 

subsequent passages: 

O %C 

tq$fq 4Y8gr: RTR I 

m q aarsyi 

cTg[R \\ II 

qqt srcrcrfMNRR: qmrc ^qrfqqq^t srcseto- 

n5 \ -O V 

fqasrlt srrqa ^iqffqqsR^ qrqqqrsqrf^qqrfqwr?.- 

C\ 

qiqpT cftq nqRrfqq^R ?Rfw4: I 

w qiirog'TRfq fqfq?K qrc’Rquqs ^qrfsr^fqq^t r 

NO 

swrafa ewr qqq fqfqq; aspr- 

Cs sD 

qq qft.qrqrf^qqqq jgsrrtofJroRt jftqsaiTce^ 

cRq^RR gnWTRlW qfcf 3HT9:i Sdn'khya-xjravacliana- 

bhdshya, pp. 40-1 ; including the 57th aphorism of the Sankhya, 
Book i, ‘But’, says an objector, ‘if the mere non-discrimination 
of nature and soul be, through the conjunction of intellect 
and soul, the cause of bondage, and if the mere discrimination 
of them be the cause of emancipation, it will follow that, 
though the conceit of the body and the like being one with soul 
remained, there would be emancipation ; and this is opposed 
to the Veda, the Smritis, and reason.’ To this it is replied, 
by an aphorism ; ‘ Of tiie non-discrimination of soul from other 
things, which is because of the non-discrimination of soul 
irom nature, there is the extinction, on that of the latter/ 
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to others; and that, through the body, it receives 
[pleasure from this object, and pain from that. Hence 

4 Non-diserimination from other things : 5 the non-discrimination 
of soul from intellect, etc., which results from non-discrimina- 
iiion of soul from nature, as its cause— non-discrimination from 
•effects being itself an effect, and having for its root eternal 
mon-discrimination of the soul from the cause of that effect, 
mature — is necessarily extinguished, on the extinction of non- 
■ discrimination of soul from nature. Such is the meaning. As, 
when soul is discriminated from body, non-discrimination of 
the effects of the body, colour and so on, from the soul is 
impossible ; so, when soul is discriminated, by its unchange- 
ableness, and other properties, from nature, egoism cannot 
have place, identifying soul with intellect, etc., possessing the 
properties of mutability and the like, which are effects of it, 
•nature : there being a parity of reason, and there being extinc- 
tion of cause. This is the tenor. 

f?4 irarewerRt i qcrrsN 

^§r^mcT3e^cFir4c^rr[ i 

Vijnuna Bhikshu’s Patanjala-bMshya-varttika , MB. fob 12, 
recto. * The notion, in these eight, which are not soul, namely, 
in the unmanifested nature, in the great principle, i. e. intel- 
lect, in the organ of egoism and in the five tenuous particles, 
that they are soul, is ignorance ; as obscuring right apprehension, 
it is the eight-fold darkness. In these notions are included 
those that the body and the rest are soul ; since the body and 
the rest are effects of those eight.’ 

^ srfar'fcf^qcFvr fqzqr- 

i 

Nyaya-sutra-vritti , p 198. * Egoism* is the conceit of “I”; 

and, when it lias for its object the body and the like, it is 
-called false apprehension.’ 
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there arise, in it, desire for what affords pleasure, and 
aversion from what produces pain. And, by reason. 

to# jtw i as w 

^ S3 s 

qwwRf% ftsfi&r Ifas: wfer 

sa S3 so so 

WIWfarTO^fcT I cI«Tr P-T#S£ 

cs 

*f#S£ fcTBTft o5Tqrfa ^fa 1 cPgl^wr^ 

ir4t ^roftS'^sifirfa i atrrsw.-wnsmfat 

Sankara Aoharya on 

the Bralmia-sutrci : Bibliotheca Indica , No. 64, pp. 2-1.. 

* Misconception, we have said, is the notion that a thing is 
what it is not. It is when a man, accordingly as his sons, his 
wife, etc., are in evil case, or in good, by thinking “ I am in 
evil case”, or “I am in good case”, imputes properties of things 
external to himself, to his own soul. Thus, he imputes to his- 
soul properties of the body, when he thinks <( I am stout ”, “I am 
spare”, *‘I am fair”, “I stand”, “I go”, “I leap”. In like manner 
he imputes to his soul properties of the senses, when he thinks 
“I am dumb”, “I am impotent”, “I am deaf”, “I am one- 
eyed”, “lam blind”. And he imputes to his soul properties of the 
internal organ, such as desire, resolve, dubiety, and certitude.’ 

But the Vedanta goes beyond anything hitherto adduced, ba- 
its view of misapprehension. Witness the next extract, which 
gives particulars surplus to those in Sankara Acharya. It is 

from the Vedanta-sdra. p. 15, Calcutta edition of 1829. 

nfH iRterrspR^ ‘qrsiFmrsHa 

\ 

353 : mm nspra* urasrapra eq# 

° ■o 

to ?r ^rsiR#- 


COMMON DOGMAS 


21 


of desire and aversion, it engages in various good and 
evil works, from which accrue to it demerit and merit. 

ffcf cTS;fcT I 3Tq(l ^ 

so 'O'® v:o vs 

=q SF£RR#T c^fa | 

'O V o 

** Prabhcikara and the Tarkika argue that ignorance is soul r 
-on the ground of the scripture : “ The other, the inner soul 
consisting of bliss”, and so forth; and because we observe 
intellect and the rest to merge in ignorance and because of the 
notions, “ I am ignorant ”, “ I possess consciousness ”, etc. As for 
*the Bh&tta, he asserts that ignorance -enveloped intelligence is 
■soul, since there is the scripture : “ The soul consists of solid 
knowledge alone, and is bliss itself ”, and so on ; and because, 
in deep sleep, there are both the light of knowledge and the 
darkness of ignorance ; and because of the notions “ Myself 
I know not ”, etc. Another Bauddha, one additional to several 
before summoned, holds that nihility is the soul, by reason 
of the scripture : ** In the beginning this was a mere nonentity ”, 
and so forth ; and because, in deep sleep, there is the negation 
of everything ; and because, in a man who has waked, of the 
consciousness which has for its object the memory of his non- 
existence, the memory: “In deep sleep I was not”/ 

This is not the place to detail minutely the import of ajnana , 
ignorance, as used in the last extract. A full treatment of the 
.subject will be seen in the third Section. 

Among the ignorances, the causes of bondage, is, according to 
•the Sfuikhya, the soul’s identifying itself with nature, and, 
according to the Vedanta, its identifying itself with ignorance, 
•-etc., etc., as already noted. But who is ever conscious of com- 
mitting a mistake of this sort? In fact, these hindrances to 
liberation are rarely instanced as samples of misapprehension. 
What is meant by the soul’s identification of itself with the 
•body, and with intellect, can be understood ; for, as stoutness 
-and leanness are properties of the bod ft so, in the Sankhya and 
Vedanta, desire, aversion, etc., are properties of the mind. 
.After this explanation, we see at once what is intended by the 
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* 


Then, to receive requital, it has to pass to Elysium,, 
or to Hell, and repeatedly to be born and to die. 
Thus it is that ingnorance gives rise to bondage. 1 

proposition that the notions expressed by ‘ I desire { I am lean 
etc., evince ignorance, and that, by these notions, a man con- 
founds his soul with his mind, his body, etc. To these more 
intelligible species of ignorance, as being those generally referred 1 
to by Sanskrit writers, the text restricts its attention. 

1 srfMbiS! TOlcf ri WltcW- 

i 

3HrrJT-qr?jqfafR cwra' z-M cricm i 

\ O 

'CRiflKqt srir: sra ii 

SFirqf vrwT c^r: q-tfqiqo'qfqfa | 

v v3 vC O 

^ffl | Stinkhya-pravacliana-bliasUya, p. 39. 1 The series of media' 

through which non-discrimination produces bondage is thus, 
brought together and set forth in the Bvarcigitci : ** The con- 
ception that what is not soul is soul is first ,* thence come 
misery, and the other, happiness. All the defects consequential 
thereon— desire, aversion, etc. are caused, ultimately, by mis- 
apprehension. The effect of that assemblage, desire, etc. is 
defect, i.e. merit and demerit, says the Veda. From this, 
defect is the rise of all the bodies of all.” ’ 

For the Naiyayika view of the succession here summed up, 
see the second of Gotama’s aphorisms, at the foot of p. 9, 
supra* Misapprehension, as will be noticed, is the root of all’ 
ill. From it arises defect, namely, desire, aversion, and the rest. 
Thence springs activity; thence, birth; and, from it, misery, 
which is bondage. B$ activity is meant good and evil acts. 

Thus the commentator: J Nyaya- 
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The soul’s identifying itself with the body and so 
forth is the radical ignorance which involves the soul 

swtra-vritti, p. 8. 4 Of activity, that is to say, for virtue and 
for vice’. 

In the aphorism with which we are concerned the absence 
of ‘ happiness ’ and ‘ misery ’ may have been remarked between 
4 false apprehension’ and ‘defect’. They are to be supplied 
from without ; for, as will be manifest from other passages 
bearing on the subject, defect results immediately from happi- 
ness or misery. Nor let the reader be surprised to hud misery 
again at the end of the group. The reason is this. In the 
Hindu Systems, happiness and misery produce defects; these, 
activity ; and this, birth. Then birth anew gives rise to happi- 
ness and misery ; and so on, in a ceaseless round. And thus it 
has been from eternity. It was not for Gotama's purpose, 
which is to show the origin of misery, to mention happiness 
with it. The unending reproduction just spoken of is the topic 

of the ensuing extract : 

-o o NO 

cTcft 

. o N9 ' C 

IRlf'ft cTCtsr JiflWfcTS! 'RTCRgftfcT I Vatanjala- 

V5 v* 

bhdsliya-varttika , MS. fol. 67, verso. ‘First, by experience of 
happiness and misery is generated a fund of impressions, un- 
developed impressions. Then, owing to special causes, such as 
time, follows their development ; next is memory of the happi- 
ness and misery previously experienced ; afterwards are desire 
and aversion ; subsequently is* activity ; then, again, misery and 
happiness.’ 

3TTcH<5R ff 

SfST ftqfa I Nyaya-sutra-vritti, p. 198. ‘By mistaking his 

body, etc., for his soul, a man takes delight in things delight- 
some, and is vexed by things vexatioi^.’ 

That happiness and misery are held, in the Nyaya, to be 
intercalated between false apprehension and defect, comes out 
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in bondage. There are, however, several other species 
of ignorance, proceeding from: this ; and they all have 

•from the above. For, where there are delight and vexation, 
we must presuppose happiness and misery ; and antecedent to 
these is false apprehension. 

From the following passages of Sankara Acharya it appears 
that, unless a man identifies himself, misapprehendingly, with 
his body, etc., all action is impracticable, and of course the 

consequences thereof 

cTsrRqq^TWMnt^qq^: i Commentary on the 4 Brahma- 

sHtra\ Bibliotheca Indica , No. 64, p. 17. * Since he who has not 
the conceit, regarding his body, senses, etc. of “I” or “mine” 
cannot be a percipient, the instruments of knowledge, the senses, 

etc. cannot operate for him.’ Again : r[ 

qrsqjfcRcrrqsR w- 



qRt°qqfq;frfci qrs^RR snRrfqq;- 
^r^£t?(5rrfi i rct; wrqWsqtqfri: i srr^r- 


IIcR^r^^ogr; i aat qT|?q~ 

qtqfMtfa i as fgfqq IRqqqf Rq^ =q i 

m fqft^rfcqrfsq^ i fRqqqf ^q^rf^- 

C * c> 

i m q srrerc: i ^rmstT «kra[ 



COMMON DOGMAS 


25 


the same effect. Such, for instance, is the setting store 

^ ^r^rfsf [ wlcwj ft;f4 r 4 wA i 

^fa&TTfa' s q35nfFr: i <?4 sisfrar wmi- 

•O 

•sctf ^Twiw%irf^q5ra’r i 

.Sankara Acharya’s Commentary on the Brihad Ar any aka 
XJpanishad : Bibliotheca Indica, vol. ii, pp. 10-11. * But still 
ignorance respecting the soul, ignorance characterized by the 
•egoistic notion that the soul is a doer and an experience^ and 
engendering the wish to secure what is desirable to it, and to 
-obviate what is undesirable, is not eliminated by right apprehen- 
sion — the reverse of ignorance — of the nature of the soul, one with 
Brahma. And, so long as that ignorance is not eliminated, this 
•one, namely, a man, being actuated by natural defects (namely, 
•desire, aversion, etc., consequences of works) goes on, infringing 
•the law’s injunctions and prohibitions, and, by mind, speech, and 
person, accumulates, in multiplicity, works, known as sins, sources 
•of seen and unseen evils. For the natural defects are generally 
■preponderant. Thence comes degradation as far as things immov- 
-able. But sometimes the impressions produced by holy writ are 
preponderant. Then, by the mind and the rest, he plenteously 
amasses virtue, as it is called, which is the source of benefit. This 
virtue is of two kinds ,* accompanied by knowledge, and unaccom- 
panied. The latter has for its fruit the attainment of the Abode 
-of Progenitors, and the like. The former has for its fruit the 
attainment of the Abode of the gods, as one limit, and the Abode 
of Brahma, as the other. And thus says the scripture : “ The 
worshipper of the Supreme spirit is to be preferred, not the 
worshipper of the gods ”, etc. The Smriti also declares : “ Works 

ordained by the Veda are of two kinds”, etc. Further, when 
■virtue and sin equilibrate, one inherits humanity. Thus is the 
•course of transmigration — beginning with Brahma, and ending 
with things fixed, as trees, and occasioned by virtue and sin— with 
him who haB the defects of natural nescience and such like.’ 

The 5 worshipper of the Supreme spiift 1 is he who, while 
•engaged in constant ritual observances, beholds Brahma in all. 
ISo says Ananda Giri. By the ‘ worshipper of the gods ’ is 
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by the things of this world, of Elysium, and of other 
future abodes. 1 

meant one who adores them under the promptings of a hope of 
requital. 

In the second sentence, ’karma-phctla has been translated, with: 
some hesitation, * consequences of works ’ ; desire and aversion 1 
being so designated. If this seems to contradict the statement- 
that desire and aversion instigate to works, which then, are- 
themselves consequences, the difficulty is solved by the remarks- 
on the second of Gotama’s aphorisms, in the note at p. 11.. 
The eternal revolution of causes and effects is here taken for- 
granted. 

It transpires, from this extract, that the egoistic conceit that 
the soul energizes, enjoys, and suffers, is the foundation of desire, 
aversion, virtue, sin, exaltation and degradation of birth, transmi- 
gration, and, in fine, of all evil. It has, further, been shown, in. 
the extract from Sankara Acharya, at p. 10, footnote, that the- 
egoistic notion under consideration consists in identifying the- 
soul with the mind, the body, etc. 

*rrcR 

frqfq- Wr^fqfFRf | Nydya- 

sutra-vritti , pp. 198-9. ‘“High esteem”, the supposition of 
excellence. Colour and other things, when made objects thereof,, 
are causes of defect, namely, of desire, etc. ; as where, taking, 
a woman to be beautiful, one is pleased with her.’ 

er fqr i . . . sfrir- 

O O VO 

m m i 

^T2TtOTt I 

s3 “ Ov so O -o 

I Ibid. p. 19%. ‘ “ The notion of embellishment ”, the- 
consciousness of anything . being a source of delight, should be: 
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Again, in the Systems, good works, no less than 
evil works, contribute to bondage . 1 The fruit of good 
works is happiness; and yet they are called a cause 
of bondage, inasmuch as they px*eclude the soul from 
being liberated. For the authors of the Systems regard 
emancipation as being the release of the soul from 
the body, the mind, cognition, desire, etc. But good 
works, for the enjoyment of their desert, compel the 

relinquished. The consciousness of anything being a source of 
delight is thus exemplified : “ This maid, with eyes restless as 

wagtail, with a lower lip like a ripe cherry, wide-hipped, with 
breasts resembling an opening lotus, and whose face rivals the full 
moon, will serve to give me solace.” 1 

aspire i 

2RR: SfOTT TO: 0 

o v 


33% awcr i 

ffh j Viveka-child amani , attributed to Sankara Aehftrya ; MS. 

place not noted. ‘ The mind, betaking itself to objects, conceives 
esteem for their qualities. From this esteem of them as good 
comes desire for them. From this desire is man’s engaging in 
action. Let one, therefore, eschew esteem, the origin of all evil.’ 

1 Virtuous actions, as well as sinful, are said, below, to be 
a cause, to the soul and also to the intellect, of bondage. 

cirtsft xf qiRofrsskrer srafafrwrfoi TORrfa 

2 C 

Pdtaniala-hhasJiya-varttil'a, MS. fol, 2, ^rso, ‘“And on this”, 
by extirpation of the cause, namely, ignorance, abstraction of 
thought (yoga) loosens the bonds, i.e. virtuous and sinful actions— 
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•soul, until their fruition is consummated, to abide in 
the body of a god, a man, or some other superior 
being ; 1 for of works, good or evil, it is impossible 

for they bind intellect and soul — in other words, incapacitates 
them for bringing forth desert.’ 

For the Naiyayika view, see the second of Gotama’s aphorisms, 
lately remarked on. The root of misery is, there, activity, — the 
originator, as the commentator has explained, of virtue and vice. 
Hence, in the Nyaya also, good and bad works alike generate 
misery, and by consequence bondage. 

That the same opinion is held by the Vedanta is manifest from 
Sankara Acharya’s commentary on the Brihad Aranyaka Upani - 
'S had. See the citation at p. 17 supra , especially its concluding 
sentence. 

so v 

i 

SR nm: Stffar: W: qTOSftflRTCSRT: II 

so so 

ffcr | P&tanjala-bhdshya-v&rttika , MS. fcl. 158, recto. 

* It has been said by Yftjnavalkya : ‘ Putting aside all other 
good works, let a man apply himself to the one good work 
which leads to emancipation ; to wit, the attainment of right 
apprehension ; for all other works are attended by defects, and 
induce renewal of mundane existence.’ 

That good works, in the Nyaya, are a hindrance to emanci- 
pation is evident from the Nydya-sutra-vriiti. The sixty-first 
aphorism of the fourth book of the Nydya-sutra implies that 
a man who has acquired right apprehension may, on becoming 
an ascetic, relinquish the maintenance of a sacrificial hearth ; 
and it is thus intimated that such maintenance can then no 
longer act as a bar to his being liberated. Relatively to this, 
~an objection is raised, ill the preface to the sixty-second aphorism : 
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ipcfcfj ; | * Though the maintenance of a sacrificial’ 

hearth is not itself a hindrance to emancipation, yet its fruit. 
Elysium, must be so.’ To this it is replied, that the ordinary 
requital of this meritorious act docs not take effect in the case- 
of the rightly apprehending ascetic. Eor his are not the 
plenary attributes of one who maintains a sacrificial hearth ; 
those attributes not being rendered complete until after his 
death, at his incremation. A further difficulty is then raised 

and solved : 

jjfa^sHfohcof sqpr I iwRIWfpTtq- 

J ‘Though the requital of the maintenance of 

a sacrificial hearth is not for that ascetic, nevertheless, there must 
be a hindrance to his emancipation, in the fruits of the jyotishtoma 
sacrifice, abluticn in the Ganges, etc., good works, and in the 
fruits of injury to animals, sin, which he may have done. There- 
fore, it is said, in reply, to add another reason, an “and” is 
exhibited in the aphorism ; and thus the position is, that mere 
right apprehension obliterates all works but those that have 
begun to fructify.’ 

Works of this class will be explained a little further on. 

How far the force of works, virtuous and vicious, extends, is pro- 
pounded in the ensuing passage: cf^cf prfdpJTT of?} 

«o -o 

r? f#r gurq^rfiffMN; * mwnwr- 

I Patanjala-bkashya-varf tiha,. 

MS. fol. G3, verso. * Bub, some one may object : how can they 
who have reached Elysium, or Hell, incur return of birth, and 
the like? Eor there is no production of mfrit and dement in the 
body a person there tenants ; and, as for the requital of all his 
old works, it is exhausted there. To this I demur : for we have* 
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to evade the fruit. 1 Nor is the happiness rewarded 
by such works a thing pre-eminently desirable. Tran- 
sitory, 2 and conjoined with divers ineonveniencies, 
itself is misery. 3 To explain this: to go to Elysium, 

heard that works which consign to Elysium, or to Hell, endure 
until one is horn a Brahman, a tree, or as the case may be/ 
i Works of whatever character entail inevitable consequences. 
The following half-stanza to this effect is on the lips of every 
pandit ; but its authorship has not been discovered. 

fcT wfi STARTS I 

* Good works, or bad, that are wrought are all of necessity 
fructuous/ 

2 cfrorsqro sr%: ^ q&rfaat 

<0 N 

wr. sgtcfc? cnferSASt Stcfi: gtqa I 

* N3 O 

Sanhhya-pravachana-bliashya , p, 6 2, ‘ That whatever is obtainable 
by works is non-eternal there is the scripture : “As perishes 
the world here, gained by works, just so perishes the world to 
come, gained by virtue”/ 

^fqccf Tf gfa I 

•o 

Tattva-kaiimudiy p. 4. ‘The perishableness of Elysium, etc., is 
inferred from their being originated entities/ 

For, agreeably to a maxim of all the Systems, every originated 
entity is non-eternal. Texts from the Hyfiya and the Vedanta 
may, therefore, here be dispensed with. 

C\ CN O SO v- 

j Sankhya-prava- 

nS .5 ^ 

. chana-bhashya , p. 21‘2. ‘ That also, the happiness mentioned in 
the foregoing aphorism, is mixed with misery. Consequently, 
those who have a diferiminative knowledge of happiness and 

misery cast the former to the side of the latter/ ^f?cf 
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:and to be born of a reputable stock, and to amass 
wealth, and the like, are the consequences of good 
works. But these consequences terminate as soon as 
the fund of merit which earned them is exhausted; 
and the very privation of them brings sorrow, which 
is misery. So long as the soul misapprehends, desire 
and aversion constantly affect it, the doing good and 
evil are unavoidable to it, and it has no escape from 
the gyration of births and deaths . 1 Nor can any one 
forbear virtue, a cause of thraldom, and so escape 
thraldom; for, if while still in misapprehension 


g^tfm’rsfq q=r i ibid. 

o <> -o 

p. 232. ‘ Since happiness is thrown to the side of misery, to 
taste of that is really to taste of this.’ 

>0 o 

Prom the Dinakarl ; the MS. not at hand to refer to. 4 That 
also the happiness of Elysium and the like, from being known 
for perishable, is connected with misery, is of course undis- 
puted/ 

1 ft eRmtq^cwrr 

•ffa i Tattva-kaumudi, p. 44. ‘ One ignorant of the nature 

•of the soul, performing meritorious observances, and having his 
mind corrupted by desire, thereby incurs bondage/ 

In the paragraph to which this note appertains, it has been 
stated, generally, that good works are a cause of bondage. A 
few particulars may possess interest to one who would go some- 
what further into this topic. Good works may be distinguished, 
primarily, into incumbent ana voluntary. The incumbent may, 
again, be divided into constant and occilfeional. The voluntary 
are acts of supererogation, and may be done from the motive 
of obtaining a determinate reward. 
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a man, otherwise than after prescribed rules, relinquishes^ 
incumbent good works, constant and occasional, by 

Incumbent good works, some Hindus bold, do not avail 
except to atone for past transgressions, and to purify the intel- 
lect ; they thus conduce to the acquisition of right knowledge. 
Elevation ijo Elysium, and the like, are not their requital ; and 
the passages of sacred writings which enunciate that such results 
are their requital are not to be taken, it is contended, according 
to the letter, but as eulogistic beyond it. These works, agreeably 
to the view thus taken of them, do not operate for bondage ; and 
yet more or less of stigma cleaves to them ; for defecation of the 
understanding, and ritual ordinances, however helpful towards the- 
acquisition of right knowledge, are not deemed altogether good 
things. Vijnana Bhikshu, in answer to the question, how virtuous 
works, done without desire of reward, can bring about misery, 

'N *n 

since liberation is promised to them, replies; ^ 

qwfar 3::^ serfs i : i grwRsrrfawa; i 

'•O -o ^ 

«B%rarsT fonqirfleRrar 5:- 

: ! Sankhya-pramcliana-bMsliya , p. 63. < In 

works, whether those done with desire of reward, or those done 
without it, there is misery from misery. Why ? Because their re- 
wards do not differ in respect that they are alike effected by 
works. That is to say, oven right apprehension — which, through 
purification of the intellect, is effected by works — since it consists 
of the three gun as, is of the essence of misery. Such is the- 
sense.’ 

As for the Naiyfiyikas, it is laid down, by them, that all varieties 
of knowledge, or apprehension, come under the head of the- 
twenty-one species of misery, which are to be got rid of ; this- 

riddance constituting emancipation. Thus the Dinakart ; 3“;— 

va 

?itrf srfeffjqrfar ffmr: srr 

~ >o 

Z.-M I ‘The body, the six senses*, 

o so ^ 
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so doing he commits evil. Such works may be given 
up only according to the rules of asceticism. And 

the mind being the sixth, their six kinds of objects, their six 
kinds of knowledge, happiness, and misery, are the one and 
twenty miseries.’ 

From this we are to understand, that, though right apprehen- 
sion is desirable, it is so as to the means of salvation, not in itself ; 
for, viewed intrinsically, it is to be accounted misery. As the 
Hindus express themselves, it is like the toil which a man goes 
through in cooking his dinner. 

But, further, even incumbent good works involve the commission 
of sin, according to Vachaspati Misra : 3}^?} fig: 

1 Tattva-kaumudi , p. 4. ‘ The impu- 

NO 

rity of sacrifices, the sacrifice of the moon-plant juice, for example,, 
conies from their causing the destruction of beasts, of cereal 
grains, and the like.’ Much more, to the same purport, follows 
the above. 

Again : 3wt q^iqrqriciRrqfq fl'eRRfag-- 

CO "O 

§cT^ I Patanjala-bhdsJiya-varttika , MS. fob 103, recto. 

4 Therefore it is well said, that even those slayings, in sacrifice, 
which accompany the sowing of virtue, are sources of evil.’ 
Shortly after this we find a quotation from the ‘ Moksha-dharma’ 
section of the Mahdbhdrata : 

>0 NO C 

f| II 

4 All creatures delight in happiness ; all likewise are discom- 
forted by misery. Grieved by the thought of causing fear to 
them, Jfitavedas, one should not engage in works.’ 

Vijnana Bhikshu, to bear out the al^gation, that incumbent 

works oblige to sin, elsewhere says: 

o 

3 
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yet asceticism is not permitted to all. Thus, it would 
be improper in a man newly married to a young wife, 
and who has as yet no offspring; and to a man who" 

'O ' 

Sankhya-pravachanti-bhashya,, p. 14. 4 And we have heard that 
Yudhishtbira and others, though war and such like were, to them, 
incumbent duties, did penance to expiate the sin of killing their 
kinsmen and others/ The fighting of the Papdavas, here called 
their duty, was with their own relatives. 

So much for one theory touching the effect of incumbent good 
works. Another, and one more accordant with the usual strain of 
the sacred hooks, is as follows. In this theory, incumbent good 
works have all the virtue ascribed to them in the other, and, over 
and beyond, have for requital what is there denied them. Truth 
to tell, it is very latitudinarian exegesis that treats as eulogistic 
the texts where they are said to be rewarded by migration to 
Elysium. We read, in an unverified quotation in the Siddhiintct- 
muktdvali : 

$ a tf%craaT: i 

S3 o 

fwrqrqRft qrf*a « 

CN 

* Men of potent observances, who unintermittedly transact tbeir 
worship at the turns of the day, tbeir sins removed, pass to the 
Abode of Brahma, where no barm enters. 1 See the Bibliotheca 
lndica 7 vol. ix, p. 134. I have corrected a typographical error. 

Worship at the turns of the day, that is morning, noon, and 
evening, is an incumbent or obligatory duty. 

The opinion now before us is that of the author of the Vedanta - 

sdra , who says, at p, 2 ; ^cT^I 

* o o 

qqtaqq; 1 aqraqrqi a alqiirq q? Jiirtasp*; 1 

‘ Of these constant and other works purification of intellect is the 
principal final cause. But concentration thereof, of intellect , is 
the principal final cause^of devotions.’ After citing a couple of 

passages, the author goes on to declare : 
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has aged parents to support, etc. But the greatest 
difficulty is in this, that, though, from having entered 
upon an ascetic course, a man :is dispensed from con- 
stant and occasional works, still there are many things 
which, in his own despite, derive merit bo him. Such 
is contact with the water of the Ganges; the merit 
communicated by which he reaps, whether he will or 
not . 1 To free oneself from the fetters of both virtue 
.and vice, right apprehension is the sole remedy. 

Things being so, the Systems declare that release 
from transmigration, and all that it entails, can be 
achieved only by acquiring right apprehension . 2 And 

5TRr ^rserFcR'Ke* i ‘Ana the 

subordinate fruit of constant and occasional works , and of devo- 
tions, is the gaining the Abode of Progenitors and the Abode of 
Brahma.’ 

Sankara Acharya is of the same mind, as may be seen in the 
note at p. 17. He there speaks of two sorts of good works, each of 
■which earns some supernal residence. And it appears, from the 
language of his commentator, that constant good works are therein 
embraced ; for he says that the ‘ worshipper of the spirit’, is one 
who engages in such works. 

In this second theory, then, incumbent good works, no less than 
voluntary, are a cause of bondage. 

i 

NycCya-sutra-vritti , p. 3. ‘ In fact, even independently of 

volition, virtue and sin may be produced by touching , for instance, 
the water of the Ganges.’ 

2 The twenty-third aphorism of the S^nkhya^ravaciiana, Book 
III, is l ‘Prom right* apprehension is emanci- 

' o 

pation.’ 
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right apprehension consists in the recognition, by the- 
soul, of itself as distinct from the mind, the senses,, 
the body, and all else. 1 This is the principal kind 

Por the Nyaya, see the first aphorism of the Nyaya-stitra . 

a. 

The Veddnta-paribhdsM has, at p. 48; H l 

*And that liberation is to be obtained by right apprehension* 
alone.’ The word 1 liberation ’ is resumed from the previous 
context. 

§TR[ | Pdianjala-bhdshya-vdrttika , MS. fol. 

158, verso, { But, in reality, solely from the knowledge of the 
soul’s alterity from the intellect, through the removal of igno- 
rance, and other evident media, there is isolation, or emancipa- 
tion. Such is the sense.’ 

In the Sankhya, equally docs bondage result from identifying 
the soul with mind, and from identifying it with nature, Prior 
to liberation, the soul must be distinguished from nature, the- 
radical material principle, as well as from mind. This is implied 
in the excerpt from the Sdnkhya-pravacliana-bhdshya at p. 0 r 
where it is said that discrimination of soul from nature is the 
means of attaining the aim of the soul, which is there a techni- 
cality equivalent to liberation. At p. 41 of the work just referred 

to we further read ; £f=q =q |?ffq. 

aw ai^kfq i 

•O O CN 'O s 

‘And, as for that also which is said in some places, that emanci- 
pation comes from the discrimination of the soul from intellect 
alone; gross intellect and subtile being there comprehended, 
nature is comprehended in the term intellect.’ 

I qtqr^RT qq-fqqqisfat 3TRgr- 

•tir sri eft fro 

V V? 
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of right apprehension : but several other kinds are also 
necessary, as, for instance, the disesteeming the things 


I G =3 srmfi | Gr ^ sm- 

cl i 

NycCya-sutra-vritti, p. 216. * And so the Yoga-sutra : “ When, by 

attending to the auxiliaries to coercion of thought mental 
impurities are done away, there is the forthshining of knowledge 
until discriminative cognition supervenes.’ 7 And the meaning 
of this is, that, when, by attention to the auxiliaries to coercion 
of thought, viz., subjugation, normal piety, etc., impurity of 
mind, in the form of nescience and the rest, is done away, the 
shining forth, or a high degree, of knowledge ensues ; and this 
subsists until one obtains discriminative cognition. And this is 
immediate apprehension of the difference between the Sankhija's 
intellect and soul ; but, in our system, it is immediate appre- 
hension of the soul as distinct from the body and so forth.* 
The aphorism of the Yoga which is introduced is the twenty- 
-eight of the second book. 

NO 

1 m ate tlcTTW^'W fFRSf^R: I 

o 

^rSScqiT ^cRfavTSRrS'TRRJj; 1 cfS ^ ^qfciqtoTcR- 

f I ?W ^ W, ffSN | 

Jagadisa Tarkalankara Bhattacharya’s Tarkdmrita , a Naiy&yika 
treatise, MS. ad init. ‘ And thus it is expressed, that hearing 
about spirit from sacred books, and consideration and meditation 
thereon, are originative of a knowledge of the true nature of the 
soul. One who has heard about soul from scripture is qualified 
for consideration ; which consists in inferring that soul is differ- 
ent from other things. And this deduction depends on acquaint- 
ance with those other things from whicft it, soul) differs. Thus 
then, the categories are described in order to show what those 
•other things are.’ 
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of this world and of the next, and so on, 1 To gain 
right apprehension, one must study the Sastras ; and 
to this study clearness of intellect and heart is in- 
dispensable. To this end good works are recommend- 
ed, such as sacrifice, alms, pilgrimage, repetition of 
sacred words, austerities, and the like; but to be per- 
formed without desire of Elysium and other lower 

Hence it is evident, that, where the first aphorism of the 
Nyaya makes liberation to result from a knowledge of the truth 
regarding sixteen things enumerated, we are to understand, that 
the consequence follows from one’s being enabled, by that 
knowledge, to discriminate soul from what is not soul. 

Sankara Achftrya, after dilating on the topic of mistaking soul 1 
for other things, and other things for soul which is called 

misapprehension, or ignorance, says: 

qsflWT I Bibliotheca Indica , No. 64, p. 16. 1 And 

the ascertainment of the nature of reality, through discrimina- 
tion of those, soul and not soul, they call true science.’ 

vrrerctor: cTct; jjrcftrm- 

fqqq;: I 

Nydya-sutra-vritti , p. 199. ‘ Those things, colour and the rest,, 
should first be meditated on as deserving to be rejected : sub- 
sequently is discrimination of soul from body/ Shortly after 

tills we read : f ) < Recogni- 

tion as ill is intuition of defects ; and it is to be practised.’ 
The following couplet is subjoined, by the author, as a sample 
of the sort of thoughts to be called up, by an aspirant after 
emancipation, when his eyes fall on a woman : — 

qqfqfqrTq#q ^RjqrcqqfeT i 

V 0\ Ov 

pqft qt ftRlR: g 
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inwards. Therefrom comes the clearness just spoken 
of ? which is of the greatest assistance towards the 
attainment of right apprehension . 1 This apprehension 
the enquirer obtains from the Sasfcras, and from the 

* As for tliis bag of hide, charged with flesh, blood, and fecul- 
ency, who is a greater ghoul than the fool that fancies her ? ’ 

Further, it is prescribed: 

-3 

* Also as concerns one’s own body and the like should recogni- 
tion as ill be put in practice.’ 

The feelings of an ignorant man towards his enemy are ex- 
emplified as follows : 

m Isjje) ggrfapr i 

X5 S3 

eROSqtS fSUVT W&\ II 

‘ This wretch hates me most cordially for all my felicities. 
When shall I have the gratification of cutting his throat with 
a hatchet ? ’ 

On the other hand, a right-minded person is said to reflect 
on his enemy after this fashion : — 

3$q*iwfr i 

qelWITSqC ER&ffq: Efi*T m\ « 

‘ What offence to me does his body, made up of flesh, blood, and 
bones ? The real doer of the offence, that is> the offender’s sonl, 
which is other than this body, bow can I injure that?’ 

A strange way this may seem of reasoning oneself out of an 
intention to be revenged. But an endeavour must be made to 
dismiss the sentiment of vindictiveness as well— say the Hindus — 
and also all affections whether of aversion or of desire, before a 
man is in a condition to be liberated. 

i See, for the Sankhya, the extract from the Sankhya-prava- 
Ghana-bha&hya at p. 17. 

For the Nyfiya, see the passage of the Ny&ya-sutra-vritti cited 
at p. 19. The subjugation and normal piety, spoken of at that 
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tuition of preceptors. And then, for some time, he 
ponders and reflects on it, and so obtains immediate 
cognition of his own soul. 1 On his mastering this 

place, are just before elucidated in these words : 

irnr: i faqniRr? #et- 
SRftqqq:^rsqrWqfaWRrfq fqqqr: i srrarrtj: sn- 
fRficffloRq: I iR%Rra^clxfi?mfri%ffcTra?fr iprffr- 

| 1 The Yoga-stitra thus specifies acts of subjugation : 

•“ Not killing, truthfulness, not stealing, chastity, and self-denial, 
are acts of subjugation.” Thus it specifies normal piety: “ Puri- 
fication, serenity, austerity, inaudible repetition, and devotion to 
God, are normal piety.” “ Inaudible repetition is reiterating 
unheard, a favourite holy text. Others aver that the forbearing 
what is forbidden is yama, and that the doing what is prescribed 
to each several religious state is niyama 
A Brahmans life is divided, with reference to religion, into four 
stages. 

sprrfR srrfcu qr qTrofqfq^q^qq^ef 

i^fTFftfMfe^FcT • I Vedanta-sara , pp. 1 and 2. ‘Since a 

man, by abstaining, in this birth, or in a former birth, from 
things done with desire of reward and things forbidden, and by 
engaging in constant and occasional works, in penance, and in 
devotion, is thereby purged of all sin, has his mind thoroughly 
cleansed,’ etc. 

This is only a member of a long sentence, not necessary to be 
given in its entirety. 

1 3T3TS,fq fqqq^-fq • . • «rqrq*PHftfe®Efr- 

| Sankhya-pravachana-bhashya , p. 215. 
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cognition, though desire and aversion do not on that 
account altogether take their departure, yet their 
strength is materially abated; for, however perfect his 
right apprehension becomes, nevertheless, since he is 
still connected, through the body, with external objects, 
it follows, that some traces of desire and aversion 
manifest themselves so long as the soul tenants the 
body , 1 When the soul leaves it, those affections dis- 
appear entirely. Further, so long as the man of right 
apprehension has a body, he does more or less of 
good and evil. Only these do not ripen, in him, into 

■* “ Here also,” i.e. as regards discrimination also, hearing about 
■soul from scripture and consideration and meditation hereon, are 

its cause. 1 Also: g^qSJcfiRqTqfqqqf RTRqigr^T^R*- 

erqqw^rar^r^Tfc fRn?q- 

o >© 

"N 

SJcT I Tattva Kaumudf , p. 55. ‘ By cultivating, in the manner 

laid down, an acquaintance with the principles — by pursuing it 
with due heed, continuously, and protractedly — knowledge, or 
right apprehension, is generated, immediately perceptive of the 
difference between intellect and soul.’ 

For the Nyaya , see the Tarkamrita , cited at p. 20. 

^RqRgR?qr$fi%flccrFI I Vedanta-sara, p. 23. ‘Till he 

attains to immediate cognition, thus described, of that Intelligence 
which is his own very essence, there being need of the practice of 
hearing holy writ, consideration, meditation, and coercion of 
thought,’ etc. etc, 

’qqfq irf?R>sfq ^^srriri- 

r 

3TRT | Nyaya-sutra-vritti, p. 8. ‘ It is meant, that 
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merit and demerit; and, consequently, they do not? 
entail on him the necessity of visiting Elysium, or 
Hell, and of being born again. And right apprehen- 
sion has this efficacy, that all good and evil — •fructes- 
cent works excepted — which the soul did previously 
to acquiring it, is thereby obliterated. Works are of 
three descriptions, technically designated as accumu- 
lated, current, and fructescent. 1 Accumulated works- 
are such, among those done in former lives, as have not 
yet borne fruit: by the acquisition of right apprehen- 
sion, these are burnt, or rendered ineffectual. Current 
works are those which are done in the present life : 
these have no effect on the possessor of right appre- 
hension. Fructescent works are such as were done 
in former lives, and gave origin to the body now 

though even in the possessor of right apprehension desire, etc.,, 
continue, yet they are not excessive, ’ 

No manuscript is accessible to the writer, by which to verify the- 
annexed couplet. It is said to he from the Jivan-imikti-viveka, a* 
Vedanta work by Madhava Ach&rya; — 

scqsjqRr *Ri?rr ISNNfcFisrfjprr i 

cigrr i 

'Desire and so forth, as fast as they arise, are at once- 
consumed by the fire of descriminative knowledge. How, then , 
can they grow ? * 

1 PraraJbhda, the word thus rendered, is defined ‘ which has 
begun to bear fruit.’ No single English term, in past or present 
use, being found that conveys this idea, I have taken the liberty 
of coining one. 

. 1 Accumulated * and ^current * translate, respectively, sanchitor 
and kriyamdna. A very rare substitute for the latter is a, gamin, 
'eventual’. I have doubts about it. See my edition of the 
Tattva-bodha , p. 8. 
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inhabited, determining its duration, and everything 
appertaining to the present state of existence. These 
three sorts of works resemble three kinds of seed- 
grain. The seed-grain of works which a man, like a 
husbandman, has stored in his garner, is, accumu- 
lated’; and right apprehension burns it. Again, the 
seed- grain of works which he is sowing in this life is 
1 current ’ ; and it is scorched by right apprehension, 
so that it brings forth no fruit. Once more, the seed- 
grain which he sowed in a former birth, and which 
has already begun to bear, is known as 1 fructescent 
Now, these fructescent works cannot be made void, 
by right apprehension . 1 It is to receive the requital 

1 iRsr surorcstf iwrtcpfr wfasrre:: nr- 

?t 3 aRoHf^Toftslq crisis w i 

Patanjala-bhdsliya-i'iai'ttika, MS. fol. 62. reefco. ‘ For the func- 
tion of right apprehension is two-fold, hindrance to the production 
of works causative of happiness and misery, called affliction, and 
the combustion of past, i.e, accumulated, works ; but its function 
is not destruction of works : for, if it were so, fructescent works 
would perish with the rest.’ 

Frequently, as in several instances in the foregoing passage, the 
term karmcin , literally, * works is unquestionably put for the- 
merit or demerit accruing from them. 

Refer, for the Nydya , to the second citation in the note at p. 15. 

?r?rf=Rr- 

^ccn^rR[r( I Veddnta-paribh&sTia , p. 52. * Those accumulated 

works alone which are distinct from such as have produced 
their effects, i. e. distinct from fructescent works, are understood, 
to be effaceable by right apprehension.’ 9 

That coercion of mind in which all thoughts are suppressed is, 
Tijuana Bhikshu holds, of greater efficacy than right apprehension 
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of them that the man of right apprehension has to 
remain in the body, and to experience divers joys 
and griefs . 1 But, this experience ended, he quits the 
• body, and is absolved from the recurrence of birth : 2 

even, in that it, and it alone, is able to neutralize the effect of 
works that have begun to bear fruit. The words are : 3IU*E[2?frcp~ 

fspdEf; I Patanjata-blidshya-varttika, MS. fol. 3, verso. 

V 

4 By mental coercion to the suppressing of every thought, all 
germs being consumed, even fructescent works are got over. 
Thus, there is a superiority, in such coercion , over right appre- 
hension. 

■’jrfttf ft^T I S dnl'hya-pravac hana-bhu- 

shya , p. 158. 4 Thus though there is no production of works 
after right apprehension, he that is liberated and is still living 
continues to hold a body, which is swayed by the impulse of 

fructescent works. This is the sense ’ It is also said : 3Tfa- 
tXSf I Patanjala-bhdshya-vdrttilca, MS. fol. 

•O 

7G, recto. 4 The experience of happiness and misery of him who 
lives on after emancipation is jnst a plausible fallacy. 1 

SO 

ftqr^RT^cp^ nr- 

vJ 

S&nkhya-sara, MS., fol. 1, 
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for works are' no more his ; and birth is only for the 


verso. * When there is discriminative immediate cognition 
of soul from what is not soul ; and hence removal of all conceit 
of agency and the like ; and hence surcease of the production 
of the effects of that conceit , viz., desire, aversion, virtue, vice,, 
and the like ; and when past works are burnt, that is to say, 
when their auxiliaries, nescience, desire, and so on are extirpated, 
and therefore cannot begin to bear fruit; and when fruclescent 
works have been reaped in experience ; birth no longer awaiting 
there is liberation, entire cessation of threefold misery. Such 
is the 'proclamation by drum of the Veda and Smritis.’ 

f-.^^rwer^rccFiri; gfa 

efa cetamrarra; shtrur sirp- 

•>< o c 

srrqcT I Tarka-dipikd , MS. fol. 30, verso. * When meditation 

has been performed according to the rules for coercion of thought 
enjoined by the Veda; and when there has resulted immediate 
cognition of the soul as distinct from the body and so forth ; 
and when abolition has ensued of the erroneous apprehension, 

the conceit, that I am body and the like ; defects no longer 

having place ; nor, thereafter, activity ; nor, then, virtue and 
vice ; nor, then, birth ; past virtue and vice being cancelled by 
right apprehension, i. e., by the immediate cognition aforesaid ; 
emancipation is reached, which is the annulment of the last 
subsisting misery.’ 

The man who has secured emancipation and is still in life, 
and his plenitude of emancipation after parting from the body, 

are described, by Vedanta writers, in the next two passages : 

■C *o 
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purpose of receiving the recompense of past works. 1 
Thus, after death, the man of right apprehension, 
being divested of not only his body, but likewise of 


-firqjfiqrsfarafq mfow- i 

Vedanta-sara, p. 27. ‘The “liberated, but still living,” is lie 
who — by knowledge of pure Brahma, who is his own essence 
and indivisible, through removal of ignorance concerning him, 
Brahma , having obtained immediate cognition of Brahma, who 
is himself and indivisible ; whence is riddance of ignorance, and 
of its effects, which are accumulated works, doubt, misconcep- 
tion, etc., — set free from all fetters, abides in Brahma, conscious 

■ of being identical therewith.' 

fqqRM 

Ibid., p. 28. ‘ This one, who is liberated , but is still living , — ex- 
periencing, merely for the sustentation of his body, happiness and 
misery, which are brought to him by his own will, or without it, 
or by the will of others, and which are the effects of fructeseent 
works ; he being the illuminator of the reflexion of his own sold 
in his internal organ, etc. : when it, the reguital of fructeseent 
works , comes to an end, and his vital breath is merged in the 
supreme Brahma, one with inward joy; ignorance and its 
germinal effects being destroyed,— remains Brahma, who is abso- 
lute isolation, unadulterate bliss, pure of all notion of alterity, 
individual.’ 

qqfq^Tfsffi wrq: i 


Nyaya-sutra-vritti, p* 215, ‘And in 



COMMON DOGMAS 


47 


bis mind, and of cognition, and of his sense of all 
things, remains like a stone , 1 and is for ever exempt 

liberation there is the non-existence of that, 5 ‘ Non-existence of 
that,’ of body arid so forth ; because of the absence of virtue and 
of vice, originary thereof. Such is the import.’ The aphorism 
brought in is the one hundred and tenth of the fourth Book of 
the Nydya-sutra. 

srsrorar i Sankhya-pravachana - 

V-O NO 

' bhdshya , p. 284. * In coercion of thought, in profound sleep, and 

in emancipation, oneness with Brahma is realized These words 
•form an aphorism, the one hundred and sixteenth of the fifth 
Book of the Sankhya-pravachana . The rendering may seem to be 

free ; but it is implied in the original. Again : 

NO NO 

WcffrT | g 

% fr^r grfqra^ft %rtr 

t <50 

TTcjfcT gq gfrT | Ibid., p. 206. ‘ The being one with 

Brahma in deep sleep, ete., is intermitted solely by reason of 
the defects, desire and the like, which belong to the mind* 
When those defects are destroyed by right apprehension, 
a permanent state takes place, resembling precisely that of deep 
•sleep. The same is emancipation.’ 

Near the passage from the Dinakari , cited at p. 17, is it said, 
fhat, in emancipation, the mind and all species of knowledge 
are done away with. But the mind, in the Nyuya, is imperish- 
able. The sense in which it is said to be done away with will 
appear from the annexed extract, from the work just named: 

qsRRfwg: gq>g wqrqRfqiwwq iRsur 
ww sqrqr^RR i 

* Likewise, since the mind, when posseting the function of 
conjoining itself with the soul, is, through its product , know- 
ledge, a misery; on the destruction of that function, that 
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from the distresses of this world. Such is the Sys~ 
tematists’ view of emancipation and of the supreme 
aim of man. Erom this it is clear, that, agreeably 
to their tenets, emancipation is simply immunity from 
misery, and is not a source of any happiness what- 
soever. 1 

misery, which is the mind as possessing that function , may be- 
considered as destroyed.’ 

The purport of this is, that the mind, though it cannot perish, 
does so virtually, when its functions are definitively discontinued*. 

That knowledge, with any propriety so called, is not allowed, by 
the Ye&antins, to Brahma, will be shown in the third section of 
this volume. Emancipation, in their opinion, as in that of the 
other Sysfcematists, since it is the being identified with Brahma, is,, 
therefore, equally a condition of insensibility. 

1 jr^r^ writer; efif rrfcr: i clefts? i 

-O S3 

rffa: I SfRRSTSST JJR \y 

Sdnhhya-pravachana-bhashya, p. 189, 4 But what, in that case,, 
becomes of the scripture which lays down that the soul is 
happiness ? The answer is : “ Because of there being cessation, 
of misery, only in a loose acceptation does the term happiness 
denote soul” ' Repetition has been avoided in the translation. 

Again: rftqWm I ^RH* I 

wsfsR 

2T%: RTfct ! ibid. ‘The reason of the 

NO 

lax employment of the aforesaid term is stated : “ It is in eulogy 
of emancipation, for behoof of the dull.” To move ambition in 
the dull, or ignorant, the emancipated state, which really is 
stoppage of misery, soul itself, is lauded to them by the Yeda, 
as happiness/ In tbtese two extracts the sixty-seventh and 
sixty-eighth aphorisms of the fifth Book of the Sdnhhya-prava - 
chana are comprehended. 
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Again, the Systematists all maintain, that the soul 
has existed from everlasting, and that it is exempt 
from liability to extinction . 1 

Both pleasure and pain are absent in emancipation, accord- 
ing to the Nyaya also. See the passage from the Dinakan t 
at p. 17. 

In the Vedanta, to realize oneness with Brahma is to be 
liberated; and Brahma, in that system, as having no proper 
knowledge, can have no proper happiness. This will be shown 
in the third section. 

Sankhya-sara , MS fol. 16, verso. ‘ Intellect is without 
beginning. And therefore its employer, soul , is established to 
be so.* 

fes^cftfcr i 

Siddhanta-muktavali : Bibliotheca Indica,, vol. ix, p. 38. 1 And 
thus, by the unbeginningness of transmigration, that of soul 
being proved, and since an unbeginning entity cannot be 
destroyed, the eternalness of soul is demonstrated. So it is to 
be understood.’ 

As regards the Vedanta, the ensuing couplet is in the mouth 
of every well-read Vedantin ; but it ha^ not been traced beyond 
the Siddhanta-ratnamala, a book which the translator has not 
seen with his own eyes : 

5?m fsrr fasngT ftra; limmsr i 

X VO 

a^crrqfii: » 

« The soul, I6a, pure intelligence, i.e. Brahma , the distinct- 
ness of the first two, nescience, and its connexion with 
intelligence ; these our six are held to be without beginning.* 

Consequently — since all the Systems* are agreed as to the 
maxim, that ‘ what had no beginning can never have end ’ — 
the Vedanta also holds, that soul is immortal. 

4 
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Furthermore, they alljhold that the soul is again 
and again invested with a corporeal form. Death and 
birth have, for every soul, always existed. When 
the soul of a man takes on the body of a beast, it 
becomes a beast; and, when the soul of a beast takes 
on the body of a man, it becomes a man. The soul 
may soar to become a divinity ; and it may descend 
to inform a tree. 1 

Another opinion 3 common to all the Systems is, 

i A late miscellanist, more celebrated tor versatility and self- 
confidence than for exactness, has thus expressed himself, in 
a paper on the Traditions of the Rabbins ; ‘By a singular im- 
provement on the pagan doctrine of the metempsychosis, there 
is also a reverse change of bodies ; and the spirit which had 
inhabited the form of a wild beast becomes occasionally the 
inhabitant of the human shape .’ — Selections Grave and Gay , 
Yol. XIY, p. 238. 

Mr. De Quincey had forgotten, while writing this, what Hero- 
dotus— Euterpe, 123— says of the Egyptians ; and his researches 
on * the pagan doctrine of the metempsychosis * had not extended 
to India. 

The translator avails himself of this opportunity to state, for 
the information of such as have passed over his preface, that only 
in a most trifling proportion are the notes of the present volume 
his own. The few which have suggested themselves to him are 
sufficiently recognizable, as to their proprietorship, by difference 
of manner and subject-matter, or by the use of the pronoun of 
the first person. 

Sfinfchya-sara , MS fol. 10, verso. 8 The experieneer and 
user, viz., soul , is eternal, since the greater yrinciyle t namely 
intellect, and all the evolutions from nature , without reservation, 
are for its sake, and are produced by its works.’ 
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that the formation of the world, and all effects wrought 
therein, by which souls are in any wise affected, 

qq: sfptfssrrera: q;^qqq;q° , TT2;fq q^r^qrss=r?q^)- 

sqerter q qff%fqqq: j Sankhya-pravachana-bhashya , 

p. 152. « Since works had no beginning, therefore, by influence 
from these also, the chief, i. e. nature , energizes— necessarily 
and with regularity.’ 

Other effects besides the fluxional creation of the world are 
referred to works: qSffq 

cTSTISfq cl^q q$jr? sqfrKW^r sqfth^qcrjiv^ 
RRrSWfq qqfq q fqqfe^S^q JIRTcTO- 

^Tcrr qqfq qqqFqrl^^W 0 ! I cR SRROMf 1 
^qfq^fqrfefrf | ^qpcRIoit I Ibid., 

p. 133. £ Though, at the beginning of a world-renovation, but 

a single, subtile body exists, the appurtenance of Hirapyagarbha, 
still there takes place, at an after-period, its “ distribution into 
individuals,” i.e. also manifoldness, by partition, in the form 
of individuals ; as, in these times, there is manifoldness, by 
partition, of the one subtile body of a father, in the form of 
the subtile bodies of sons, daughters, and so oh. The cause 
of this is exhibited; “From special works; ” from the works of 
other souls, which works are causes of their experience of happi- 
ness and misery , and from other things.’ An aphorism, the 
tenth of the Scinkya-pravachana x Book the third, is expounded 
in the preceding extract. 

srrf^qffT i qqrqrsrq^ qqqrariqq; i qq«r 
grwqqq; i qqrarcsgfq^ajwjt qq*q: qsii«NV 
qaq^r^qrserqqr^qt qqr q«fcr q*q srcfeRjfiqrciWTW: 

Cs C 


52 THE HINDU PHILOSOPHICAL SYSTEMS 
are the result of good and evil works done by souls. 

im: i ernpu i u umuppri i 

pH# uffj sjpaw HuuuPccrr^ q^upurq 

<3 C 

urq?sqtwq ^uquwwrFi; c^sruccrp crars-fusftfu 

I Nyaya-sutra-vritti, p. ICO. ‘ It is objected : “ Its, the 

body's, origination is, like that of other gross material aggre- 
gates, from the elements.” The phrase “gross material aggre- 
gates ” is for the exclusion of other causes. So, then, as the 
origination, or derivation, of other gross material aggregates, 
constituted of clay and the like, is from the elements, from 
atoms, irrespectively of desert ; after even the same manner, 
the origination, or derivation, of that, the animated body, is from 
atoms, desert apart. This is intended. The solution is : “ Not 
so ; since the example is like what is to be ascertained ”, What 
has been alleged is inadmissible ; for the example brought forward 
as analogous is circumstanced like what is to be ascertained, 
or, rather, is circumstanced like the minor premiss. It being 
held, by us, that also the production of clay and such like is 
precisely from atoms in dependence on desert of sotils, unpro- 
ducedness thereby does not belong to them. Such is the import.’ 
This extract takes in the one hundred and thirty-third and 
one hundred and thirty-fourth aphorisms of the Nydya-siitra , 
Book III. 

Even the production of a jar — to exemplify trifling effects — is 
ascribed, in the Nyaya, to the works of souls : 

qwi* w-ci input qpgqpqifcsfFPT 

'-3 "O 

^HHtcqfU: I m qmm: UqqrfpsbRUrlU: Uptpt- 

s,upqrfqqiR°iP?:gi^:qT fqfpmRqq; i Tarka-dipikd, MS 

fol. 10, recto. *In th8 case of a jar placed in the kiln, when 
its atoms assume a new hue, the dark-coloured jar is destroyed, 
and then a red jar is produced, in the order of two atoms 


COMMON DOGMAS 53 

In the Nyaya and Vaiseshika, every effect is such 


combining at first, and then more. Of this red jar atoms are 
the material cause; contact with fire, the incidental cause; and 
the desert of souls , and the like, are its impelling cause/ The 
souls meant are those destined to be in any wise aided or harmed 
by the jar. 

The objection is supposed, in the Brahma-sutra, that, if Isvara 
had made the world, he would be liable to the imputation of 
unequal dealing and cruelty: and disparity is everywhere and 

at all times before us. In reply, there is the aphorism : 

qspq ^ erq^Mrq qqrft e^qfct i ‘There is no unequal 
c 

dealing and cruelty in him : because of reference. Thus it is 
shown/ Sankara Acharya comments on this as follows : 

qqaq q*0fl*q JTO^qq I cftfqrq | Grq^IfT I qfff f| 

c 

fqqfg: qqs fwqqt fqfqqlcT ^qiNRcft 

qtqt wq qspq q i q q fqiq^q fqq?ctoqq% 

r. *-® C 

grqgt few $fg fefa%q i feurTO % 
qqfqqfqq^q ffcT q3W I ^cT: ^qqRqrfqwqq?- 
qgr few qfgfrfcT qrsqqferoqrsqqq: i ‘Unequal 

dealing and cruelty do not attach to Isvara. Why ? because of 
relativity. If, indeed, Isvara had independently made this world 
of inequalities, without reference to the works of souls , those 
faults would have been predicable of him . He does not, how- 
ever, so make it, but with reference, as just ?nentioned . If it 
be asked what he has reference to, we reply, to merit and to 
demerit. Therefore, this world of inequalities is owing to the 
merit and demerit of the living creatures that are produced ; and 
so that fault, namely of making a world of inequalities , is not 
•chargeable upon Isvara/ The MS from which this passage was 
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a result. 1 Be it ever so trivial or insignificant, it obeys 
the general law. Let an atom start up in the air, 
and travel a distance of no more than four fingers; 

taken — occurring in the first quarter of the second book of 
Sankara’s Brahma-sutra-bhashya — is not at present accessible to 
the translator. 

All changes passing on in the world, in fact, are set to the 
account of the works of souls. Thus : 

| cltq ?5Tqfq | qJRqtfq I qffl- 

VO VJ 

qq.-^pf: | q ecft- 

ND s3 s3 

sqfaqfcqq I Anandajndna’s gloss on Sankara Acliarya’s com- 
mentary on the Mdndulcya Upanishad : Bibliotheca Indica , 
Yol. YIII, p. 327. 4 By this it is expressed, that what is beheld 
in the waking state, i.e., all that is perceived, is imagined in 
Brahma. That what is seen in dreams is imagined in the same 
is next declared: “Again, also,” etc. By the word “ again” is 
intended “ after the exhaustion of a given quantity of merit and 
demerit, the cause of a given measure of what is allotted to the 
waking state.” “Also” indicates “when the works which are 
the cause of dreams present themselves for requital *V 

What is meant by ‘ imagined in Brahma * will be seen early 
in the third section. 

W srfa 

I TarUmrita, MS fol. 3, recto. ‘Causes 

common to all effects are God, His knowledge, will, and activity, 
antecedent, non-existence, time, space, and desert of souls, 1 
Whether the following words of Vijnana Bhikshu deliver 
a tenet held by any philosophy but the Yoga, is a point to be 

decided by further inquky than is now practicable. f^llTSSaRr^I 

%qr SF&Fftcrr q =q; 
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so far as we can perceive, it works no advantage or 
prejudice to any one ; and yet, either directly or in- 
directly, some soul or other will, without fail, be 
affected thereby, for good or for evil, in a greater or 
in a lesser degree. And so it cannot but be acknow- 
ledged, that even this slight circumstance had place 
in consequence of the acts of souls. 

That the world originated from a material cause, is 
likewise a doctrine of all the Systems . 1 That, out of 


era err ERRof cfsmsfq r ==rrsfq 

erupt i 3rat fa^rarfe- 

sqqqTfiq sqsfqfT F^T^REf gRFqcT: SJflREfiRqoqffi; nff- 

>0 VO 

I Pctianjala-bhashya-varttika, MS fol. 152, 

verso and 153 recto. 4 Moreover, it is acknowledged on all Bands, 
that, though not productive of substances, the motion of atoms is 
going on every moment in the ether : and merit or demerit is 
not the cause thereof ; for it does not give rise to any one’s 
experiencing happiness or misery . Nor are Isvara’s will and 
the like to be held causative of it ; since such an hypothesis is 
superfluous. Hence, to account, consonantly to the law of 

parsimony, for the incessant motion of atoms, etc., if the three 
gullets in general alone are postulated as originating activity, it 
is made out, that nature, the complex of the three gunas , is 
independent.’ 

i In the Sankhya, nature is so ; in the Nyaya, atoms ; and, 
in the Vedanta, ignorance, or illusion. 

The appellations given, in various systems, to the material 
cause of the universe are rehearsed in this couplet : — 

cwr?[: sftfcT sFfxF* ffiRFFR II 
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which anything is made, or from which anything 
proceeds, is called its material cause. Clay is such 
a cause of a jar; and gold, of a golden ornament. 
As every effect must have a material cause, the Sys- 
tematists deem the ultimate material cause of all 
effects to be without a beginning. 1 

Since, then, souls are considered to be without 
beginning, and so the ultimate material cause of the 
world; and since birth and death, and the doing good 
and evil works, and the arranging and disarranging of 
the multitudinous constituents of the world, in order 
that those works may reap their fruit, have been going 
on from eternity; it is patent, that the maintainors 
of the six Systems regard the world as having always 
had existence. To be sure, during its history, it has, 
from time to time, been resolved into its elements, 
and then evolved again ; the gross world being sub- 
limated, on the occurrence of this resolution, into its 
subtile material cause; 2 but, as those mutations have 

! Cited, as from the Brihad-vasishtha , in the Patanjala- 

bhdshya-vdrttika , MS fol. 74, recto. ‘That in which the world 
resides, when divested of name and form, some call nature; 
others, illusion; others, atoms.’ 

But it must not be supposed, from this, that the different 
systematists consent in respect of the nature of the world’s 
material cause. 

1 That this is the opinion of the Sankhyas and Naiyayikas 
is too well known to require citations in proof. For the Vedanta, 
see the passage at p. 26, where ignorance is reckoned as one 
of six eternals. 

2 Speaking of the consummation of all things, Vijnana Bhikshu 

says: fSrERRjsncnSEf 
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always been taking place, the stream of the world 
has been flowing on from eternity . 1 

Once more, all the Systematists receive the words 
of the Veda as unquestionable authority; and they 


foRmr^qrs; aRrasr cwrq i 

' V3 

Pdtanjala-bhdshya-vdrttiha, MS fol. 115, verso. * When all these 
evolutions from nature have commingled, or united, severally, 
with their causes, nature and the rest, the effect becomes subtile, 
i.e. undiscernible ; and, therefore, it is not to be discovered. ’ 

1 q;rc?r qrs ; cfrs*q fgsr fqsra i 

3Tsq-fcgvfr^fi?|q gqf^^qqT: II 

o 

^Trf5=rTO^«T: fg- 

* * * vrqsrrs-a - srfng qrqrcq- 

J Pdtanjala- 

bhdshya-vdrttilca , MS fol. 176, verso. * “ Adorable time is begin- 
ning's, and there is no end of it, O twice-born. These, conse- 
quently, are unintermitted, namely, the creation, continuance, 
termination, and quiescence of the world Since, by hundreds 
of such statements, it is settled, that, as the onflowing of the 
world had no beginning, so it has no end. . . . Moreover, the 
scripture, “And further, there is, at last, the surcease of all 
illusion,” speaks of that surcease only which is known as the 
ceasing of the operation, in the universal dissolution of the 
world , of nature, called, in the words cited , illusion.’ 

In the aphorism which occurs before the extract from the 
Brahma-sutra-bhashya , given at page 28, it is asserted, that Isvara 
makes this world of inequalities with reference to the works of 
souls. What follows, derived from the same work, puts forward 
an objection, and rebuts it in the very*next aphorism ; the 

commentator elucidating the whole : rf 
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also accept, as warrants, the Smrifcis, the Pnrarias,. 
etc., the work of Eishis, when those books do not 
thwart with the Veda. 

The foregoing are the leading dogmas of the Sys- 
tems ; and, with trifling modifications, all the Systems 
hold them. 

An examination of these dogmas is fraught with 
very great benefit; for one gains, by it, an acquaint- 
ance with the general bias of the minds of the 
pandits. 

i esq 3n^^rsf5?faf*rf?i nw 

\ 

qrsfe gpt q^rq^r Iwir pjfg: 

Rm f| sifarfstfaramife* sf?S spi^Tq^ 

|cftrRrR[STq: qqsq'q I 3-TcTt HwmrepaF 

CS 

1^: Sfl&rf RPR I SPTEFI fiRFtT? qf^Sq- 

N < 

fafacTCT ^oftsqrqiq; qqq qmr %fv,: qrRtcftfcP % 
^qterrfoqiq *forc*q i sWt qsirf^qR; 

rVr: ?qw i -Brqr^ a star? 

WT; gqtqrqfq q qffrR fqqeqq | 

f< ‘If it be said, that there are no works, for that there is no 
diverseness, it is denied ; because of unbeginningness.” The 
absence of diverseness, i. e. of the diversified development of 
things , prior to creation being certified by these utterances 
“Meek one, this was, at first, merely existent,” and “One only, 
without a second,” there are then no works, with reference 
to which a creation of inequalities could originate : and, if 
works were supposed to have place subsequently to creation, 
mutual dependence would be the result ; that is to say, works 
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I now proceed to sketch the more important doc- 
trines among those which characterize the Systems 
severally, the Vedanta excepted. 

The tenets of the Sankhya and Yoga are these. 
Nature and soul are the ultimate bases of all existent 
things. Souls are eternal and many. Nature is un- 
intelligent substance, and is the material cause of the 
world. It consists of goodness, passion, and darkness, 
in equal proportions . 1 And here it should be borne 

must require diversified development of things , bodies, etc., and 
the diversified development of things , bodies, etc., must require 
works, Det it be, therefore, that Isvara acts in dependence on 
works, after the diversified development of things. Thero being, 
before such development, no works causative of inequalities, it 
follows, that the first creation ought to be one of uniform 
equalities. The answer to this is, that it, the argument , is of 
no weight, ** because of the unbeginningness ” of the course of 
the world. It would have weight, if the course of the world 
had a beginning. But the continuous operation, in the begin- 
ningless course of the world, of works and of inequalities of 
creation, as mutual causes and effects, after the manner of the 
seed and the sprout, is not incompatible.’ 

’w q=r qsfagsa^r^rr: =r cr aslaffcRT sraffr- 

■o 

| JW rfa | qr^ SREn^Efr nqr 

‘ O ' so 

(tet stffaJcTssvrw i P&tanjala-btishya-vartHTca , MS 

fol. 73, verso. ‘ The gunas themselves are denoted by the word 
nature ; and nature does not differ from them. Thus is this 
pronounced ; “ These gunas , etc,,” ; these selfsame gunas , good- 
ness and the rest, are what is signified by the term nature.’ 

In the sixty-first aphorism of the Sankhya-pravachana, Book I, 
nature is said to he the equilibrium of goodness, passion, 
and darkness. On this declaration Vijnfma Bhikshu remarks : 

mi g^Tf^sqmt 
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in mind, that it is not the goodness, passion, and 
•darkness, popularly reckoned qualities or particular 
states of the soul, that are intended in the Sankhya* 
In it they are unintelligent substances. 1 Otherwise, 
how could they be the material cause of earth and 

i nfifa-fefST: i 

ST 

Sankhya-pravachana-bhdshya, p. 45, ‘The “equilibrium *’ of those 
substances, “goodness” and so forth, i.e. a state in which none 
is less or more ; in short, a* state in which there is nob aggre- 
gation of less and more. The extractive import is, the state of 
not being an effect. The gunas , taken collectively, when char- 
acterized by the condition of not being effects, make up nature. 
Such is the sense.* 

Nature is not, then, a substrate of the gunas, but the very 
gunas in a certain state, that of equivalence. 

1 jsqrfbr ^ w: 

V SO 

Efrirr® =3 l ™a. ‘Goodness 

\ vO "O V 

and the rest are substances, not specific qualities ; for they 
themselves possess qualities, those of contact and separation, and 
also have the properties of levity, mobility, gravity, etc.* 

For the specific qualities, see the Bhashd-parichchheda , nine- 
tieth stanza. 

It is a maxim of the Hindus, that endowment with quality 
is a token of substance alone. There cannot be quality of 
a quality. 

The reason why goodness, passion, and darkness are called 
gunas is supposed, by expounders of the Sankhya, to he as 

follows: H5=T5T 5TIW Sppff =3 

q^qq^ET^ff[T10Ti/FIcFil1^rfcr5[Sif?rq?cIc=rm =3 SPFStJ^ I 

■>0 S3 **0 ND c * >0 

Ibid. ‘ The term guna is applied, in this system, and also in 
•the Veda and elsewhere, to these, goodness , passion , and darkness, 
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like gross things? From nature arise effects, to re- 
quite the good and evil works of souls . 1 First, among 
these effects, arises the great principle, or intellect; 
and, from it, the organ of egoism : and these, too, are 
unintelligent substances . 2 Erom the organ of egoism 
proceed eleven instruments and five rudiments. The 
latter are tenuous sources of the gross elements, earth 
and the rest. The eleven instruments derived from 
the organ of egoism are the senses of sight, hearing, 
smell, taste, and touch, with the tongue, hands, feet, 
anal orifice, organ of generation, and mind. Intellect, 
the organ of egoism, and mind are all termed internal 


because they are appliances of the soul, and because they form 
the triple-stranded rope, i.e. the great principle, namely, intellect , 
and the rest, which binds the soul a beast, as it were 

Guna , it must be observed, signifies rope, or cord ; and, likewise, 
quality ; but not here, as we have seen. 

1 In the Sftnkhya, it is not only the works of souls that move 
nature to bring about reward of good and evil, in the development 
of the world, etc ; but nature has itself an intrinsic power of 
acting on behalf of the soul. 

i Sdn'kliya-pravachana-bhtishya, p. 49, * And the egoizer 

is a substantial- internal organ, having self-consciousness for its 
affection. It is not self-consciousness alone, but inclusive thereof 
All the principles of the Sankhy a— intellect, the organ of 
egoism, and mind, being, of course, among them— are said to be 

substances : gfjf qwf^fcT^ CJcT I Ibid., 

p, 4G. * And this group of twenty-five principles is substantial.’ 

Dr. Z. R. Ballantyne has strangely written: ‘Souls alone 
are, in the Sankhya, regarded as substances.’— Christianity con- 
trasted with Hindu Philosophy , p. xxvii. 
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organs, or, collectively, the internal organ, 1 Certitude 
is the distinguishing property of intellect; to evolve 
self-consciousness, that of the organ of egoism ; and 
to cognize discriminatively, that of mind. 2 

1 It seems, oftentimes, as if there were not three organs, so 
much as one tripartite organ. Each is, however, frequently 

found styled an organ. 3-Fc?:^'WW=T #3^ 

^ mt- 

cftxW 1 3^rfq;q efTWcSqqt: | 

3% I Ibid., p. 117. ‘The 

s so S3 

internal organ, though single, comes to be, in itself , partly cause 
and partly effect, by virtue merely of its distinction into three 
states, those of intellect , egoizer and mind ; like the seed, the 
germ, and the full-grown tree; as has been said higher up. 
Eor this same reason, in the verse of the Yayu and Matsya, 
two of the Pur etnas, “Mind, the great principle , understanding, 
Brahma, city, intellect, knowledge, and Isvara,” mind and 
intellect are exhibited as synonyms.’ 

^cfqfSTf ^ fsRFiraC I Pdtanjala-bhashya-vdrttika , MS 

NO 

fob 4, recto. ‘“The thinker,” the internal organ in general ; 
since, in this system, that organ, which is one only, has, simply 
on account of its possessing a variety of affections, a fourfold 
division.’ 

Thus, while, in the Sankhya, the internal organ has three 
members, in the Yoga it has four. The Vedanta herein agrees 
with the Yoga. r 

3 srfg: 1 ‘Intellect is certitude.’ So 


runs 
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the thirteenth aphorism of the Sdnlchya-pravachana, Book II. 
Vijnana Bhikshu remarks on it : qqjEft qfeftfo[ I 

■o 

sraprarra ffefeisg: I srag;- 

f*T<^§I?cT I Sankhya-pravacliana-bhdshya, p. 115. 

‘Intellect is a synonym of the great principle. And its distin- 
guishing affection is certitude, or assurance. As for the enun- 
ciation i of them as identical, it is because of the non-difference 
between a property and that to which it belongs.’ 

In definition of egoism, it is said: } 

3Tf5Rfr«t?Tff;R: S =q 

qqiqfqqR ^NtK: l ibid., p. 117 . ‘The egoizer is egoism. 

It. makes (karoti) I ( aham ) : hence it is termed egoizer. Compare 
Ttumbhakara, maker of jars, or potter. It is a substantial internal 
organ ; and it is called egoism, because of the non-difference 
between a property and that to which it belongs.’ 

Strictly speaking, then, egoism is the property of the organ 
of egoism. 

Mind is thus characterized by VachaspatiMisra ; 

^qq sgqfa 1 Rf?qq wq 

warn 1 qr^fqqfqf^qq qfqqqfqfq ejqiqfqs^q* qq- 

fqfcT q;?qqfc( I Tattva-Tcaumudi, p. 34. « That, mind, 

V 

is defined by a statement of its distinguishing nature ; “ Mind ”, 
here is a cognizer discriminative^. Mind is defined by its 
characteristic, cognizing discriminative^. A thing is at first, 
indistinctly t perceived, by the senses, in the notion “ This is 
something Then the mind thoroughly settles, “It is of this 
sort, not of that”.’ 

The translator has conformed, in the ^English of the body 
of the^ page, to^ this explanation of sankalpa. 
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Soul, say bhe Sankbyas, is sheer knowledge. 1 But, 
on examination, it turns out to be, with them, only 
nominally so. Eor, in all knowledge, properly so 
called, there is apprehension, or cognition, of some 
object; as, this is a jar, this is cloth, etc. In the 
Sankhya, however, it is not this apprehension, or cog- 
nition, that is soul, or even a quality thereof: thin 

Vijnana Bbikshu dissents from the foregoing view, and assigns 
to the mind a function in addition to sankatya : cf^IT 

VO 

mi gf?qfe?qf ^r- 
qraq; i gf gf<?q: ^Isreft3R30fre!!lfJ: i 

Sankhya-pravachana-bhashyct, p* 122. ‘And 

thus it follows, that the chief affection of intellect is certitude ; 
that of the egoizer, egoism ; and that those of the mind are 
resolution (sanhalpa) and irresolution (vikalga), Resolution is 
the willing to 'do; agreeably to the canon, “ Resolution is the 
mental act.” Irresolution is either indecision, or a specific kind 
of misapprehension spoken of in the Yoga. It is not the 
cognizing a thing together with its properties ; for this, namely, 
thus to cognize , is an affection of intellect.’ 

1 ir ^qrssciRt hrT ^ nufr srr i 

VO 

iFRr^q qqrsswr tw: go?: e^rflrq: i 

Cs 

^fcT I Cited in the Sankhya-pravachana-bhdshya } p. 96. * Know- 
ledge is not at all a property of the soul ; nor is it, in any 
way, a quality of it . The soul is knowledge itself, and is eternal, 
full, or self-sufficing, ^and ever happy.’ 

Vijnana professes to have taken this couplet from a Smriti: 
hut he does not designate the Smriti by name. 
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apprehension being an evolution from the internal 
organ . 1 This organ, it is averred, assumes the form 

1 Several of the notes next after the excursus which here 
begins would have been divorced from the pages to which they 
severally belong, had this excursus been subjoined— as else it 
would have been — to the end of the paragraph of the text, on the 
insentience of the soul and the sentience of the internal organ. 

To any tyro in the Sankhya and Vedanta it is notorious, that 
cognition is an affection of the internal organ. Here is, however, 

a passage in proof of the assertion : 

f ran i qqralqw^Tfqt^qrqt f€r 

gfcT £f: staqgem iffi ■g ff%kfq ■g 

UnMa l Tativa-lmumud f, p. 8. ‘And certitude 

is the operancy of intellect ; it is cognition. An affection having 
taken place of any one of the senses, after they have apprehended 
their respective objects, the intellect’s darkness being overpowered, 
the intellect’s preponderance of goodness is called certitude, and 
affection, and cognition.’ 

As nature, the great root, is compounded of three substances 
goodness, passion, and darkness, so are all its derivates, intellect, 

. etc., etc. ; the constituent parts being variously proportioned 
for each. Intellect, when darkness overweighs in it, is torpid ; 
and, when goodness does so, is vivid, and cognizes. 

It is not tropically, hut literally, that the affection of the 
internal organ is said to be cognition. It is not an instrument 
of cognition, but cognition itself. This is evident from the 

ensuing woids: cTRJ 3%?^ 

sS >0 

i=k=rfq qsrqrfqq 

srraift q qi q qqrrfq^qoT j Sdnkhya-pravachaiia- 

>o 

bhdshya , p. 210. ‘ And those affections of intellect are never unre- 

cognized. If an unrecognized existence of cognition, desire, happi- 
ness, etc., were granted, it must follow, that, just as men are 

5 
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of a jar, of cloth, etc. etc., and this evolution is called 


sometimes doubtful about a jar, or the like, whether it be existent, 
or non-existent, they would have doubt about them ; this doubt 
taking the form of “ Do I cognize, or not?” “Am X happy, 
or not ? ” * 

This language, it is palpable, is relevant only as regards 
veritable cognition, that which the Naiyayikas thus denominate. 

Cognition, as being an affection of the internal organ, is, 
therefore, seen to he a thing not belonging to the soul. 

A reflection of the affection cognition, it is moreover main- 
tained, is cast on the soul. But what is this ? Is it a matter 
of which any of us are conscious ? According to the Sankhya, 
it is a cognition of the affection cognition just spoken of. Thus ; 

yg 5rt-‘ JjfaflF?: e srecw?- 

HrsffasqcT I Ibid., p. 73. ‘ And the reflection, in intelligence, 

or the soul, of intellect is held in order to account for the soul’s 
cognition of intellect, along with the objects borne by it.’ Again ; 

^ %er ^rfsiTCfr- 

\ v *0 o 

i Patcmjaia- 

bhashya-vdrttika , MS fol. 8 verso. ‘And this forementxoned 
assimilation of intelligence to the affection of intellect, its 
becoming of like aspect thereto, this very thing is the cognition, 
by intelligence, or soul, of the affection of intellect which has 
taken the shape of the object cognized.’ 

The Naiyayikas hold four species of right notion (pram a), 
to each of which corresponds an instrument suited to it (pramana) ; 
but, in the Sankhya, these four species become three, by the 
inclusion in inference ( anumiti ), of cognition from recognizing 
similarity (upamiti), These species of right notion become, 
however, in the Sankhya, instruments of other right notions 
lying beyond,— -reflections, in the soul, of the former, — they 
at the same time retaining their character of right notions 
as regards their instruments, the senses, etc. The Sankhya 
has, therefore, two sets of species of right notion, and as many 
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an affection. Thus, the cognition ‘ This is a jar or 

of instruments adapted to them. Vijnana Bhikshu says : ^ 

gqtlfgq^qqT^cr sqqf flcTci I S&nkhya- 

\S c o 

pmvachana-bha>$7iya , p. 64. * And whether it, right notion, 

be a property of both intellect and soul, or of but one of the 
two’ etc. 

By 4 property of intellect ’ is meant affection of intellect ; and, 
* by property of soul % reflection, in tha soul, of that affection. 

In the same page with the Sanskrit last cited we read: 

qfe swr^q* 'W asr sf^ifruor 

o o o 

I TO*cT SRgT^ H I vfe X[ qK- 

rftFWW SWT- 

•o Os NO 

sfH ^srfcT 1 Here, if the fruit, right notion, is supposed 

to reside in soul alone, the affection of intellect exclusively is 
an instrument of right notion: and, if in intellect alone, the 
contact of a sense, etc., are exclusively such an instrument. As 
for the soul, it is only the witness of right notions, not the 
subject of them. And, if the soul's apprehension and the 
intellectual affection are equally reckoned right notions, both the 
aforesaid, namely, the affection of intellect and the contact of 
a sense, etc., are instruments of right notion relatively to those 
notions respectively.' 

But the soul’s apprehension is considered, by the Sankhyas, 

as the principal sort of right notion : ^ * 

"© 

q^gfag#^ wwwr. i qw*mg gsyrret stw v&m 

no 0*0 

q^qfagarqr qgtfgarrfr i ^cfrsars.fq g qg ggg: 

■o 
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x This is cloth \ is an affection of the internal organ. 

fe^Fci ; | Ibid,, p. 65. ‘ But, in the commentary on Patanjali, 

Yyasa says, that apprehension resident in the soul is right notion. 
For it is fitting, that the fruit should reside in the soul only, 
inasmuch as the operation of instruments is for it. Therefore, 
in this Sankhya system likewise, the same, the position that the 
soul’s apprehension is right notion, is the foremost opinion among 
the three enumerated. 5 

It has been stated, tjaat the reflexion, in the soul, of the 
internal organ’s affection is the cognition of that affection, 
itself a cognition. But this cognition of cognition is not 
analogous to that which, in the Nyaya, is styled supervenient 
apprehension ( anuvyavasdya ), or consciousness of cognizing. In 
this system, primary apprehension ( vyavasaya ) is in the form, 
for example, of * This is a jar ’ ; and the relative supervenient 
apprehension is, ‘I cognize the jar’. This primary apprehen- 
sion is, as we know, in the Sankhya, an affection of the internal 
organ, exemplified by ‘This is a jar’, etc.; and the reflexion, 
in the soul, of such primary apprehension, to which the Sankhyas 
give the name of psychic apprehension, agrees with it in form. 
That is to say, it is ‘ This is a jar not * I cognize the jar 
To show this, a passage lately given is here repeated, with its 

continuation : 

xjrssqqitsq- sr s^rfsr^q ff%er^qRqq%: i 

JT ff =[1%eft'q?q | ‘ And this forementioned 

assimilation of intelligence to the affection of intellect, its, 
becoming of like aspect thereto, this very thing is the cognition, 
by intelligence, or soul, of the affection of intellect which has 
taken the shape of the object cognized. And the form of this 
psychic cognition is precisely such as ‘ This is a jar ’ etc. Else, 
the aforesaid assimfiation of intelligence to the affection of 
intellect could not be established. The form of the cognition 
of the affection is not different from that of the affection itself. 
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But, in consequence of the proximity to each other 

The writer goes on to say, that a cognition in the form of 
‘I cognize the jar’, which the Naiyayikas call a supervenient 
apprehension, is only another affection of the internal organ: 

f As for the cognition 

vO \ 

u I cognize the jar ”, “I am miserable ”, or the like, it is merely 
another form of intellect. For the soul is immutable, and unob- 
noxious to error.’ 

For the soul to acquire cognitions would presuppose it exposed 
to mutability, argue the Sankhyas. They further maintain, 
that, in all cognitions, such as ‘I know’, etc, etc., there is 
something of erroneousness ; for any notion implicating ‘ 1 7 
unifies the soul with the internal organ. To keep good the 
ground, that the soul never changes, nor errs, the theory was 
set on foot, that all cognitions arise in the mind, and that 
only their reflexions touch the soul, and yet without at all 
affecting its essence. 

But the doctrine, alike of the Sankhya and of the Nyaya, 
that cognition and the consciousness of cognition are separate 
in fact, is inadmissible. When I cognize a jar, simultaneously 
I become conscious that I do so. What the Naiyayikas term 
supervenient apprehension, arising after the primary, cannot be 
cognition: it is remembrance. The Sankhyas’ reflexion, in the 
soul, of the primary cognition — their affection of intellect — 
is not, however, thought, by them, to present itself subsequently, 
but at the same time. Still, in postulating that reflexion as 
a cognition of the primary cognition, and as separate in fact, 
they also mistake. This kind of cognition of a cognition is 
not a thing of which any of us is cognizant; and it is to be 
rejected as a figment. 

As is primary cognition, so likewise the cognition of it, 
a reflexion of it, is an evolution from the internal organ. For 
all reflexions, as that of the sun in vAter, are, agreeably to 
the Sankhya, evolutions of intellect. Near the extracts re- 
cently made from the P&taiijala-bh&sliya-vcCrtti’ka , we are told : 
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of the internal organ and the soul, each is reflected 


#T RtWK sfsqW^qUqqfflfiusr U uiuarut?!- 

\ \s 

fqq^cTsrrd; i sr^Rjqiq uqfarqRsfsqfwiuii^Nr u- 

CS 'O Os. 

q^fdqfd'fiuqsfm =q | * By this is repelled the objection, 

that, since intellect and soul are colourless, there can be no 
reflexion of them in each other. For, by the vocable 1 reflexion 7 
is here intended an evolution from intellect, in the likeness of 
each, cast upon each ; i.e., in soul, in the similitude of intellect, 
and, in intellect, in the similitude of soul: and also because 
the reflexion of the sun, etc., in water, etc., is nothing but an 
evolution from intellect, in the likeness of the sun, etc.’ 

We thus see, that the Sankhyas consider not only primary 
cognition, but their secondary cognition also, fictitious as it 
is, to be merely an evolution from the internal organ, and no 
quality or true affection of the soul. The relation of such 
secondary cognitions to the soul is no more intimate than 
that of a bird to the branch on which it perches. 

The psychic apprehension of the Sankhyas, the reader should 
rest assured, is the very reflexion of the internal organ’s affection, 
and not something produced, by that reflexion, in the soul’s 
nature. From the passage of the Pdtanjala-b]idshya~vcCi*ttika } at 
page 49, it is manifest, that the soul’s cognition of an intellectual 
affection is identically the reflexion of it, there spoken of as 
the assimilation of intelligence to that affection. Further proofs 
of this are as follows: 

nnrcTr uqq: us: srcr°i ffuur q: i 

HqrS.s'fcRRfUtqt UfR qffifqiqqq- || 

<r 

^fcf I Sdnhhya-pravachana-bhdshya, p. 57. ‘ With us, the 

possessor of right notion is the pure intelligent one, soul ; and 



COMMON DOGMAS 71 

in the other. Hence, the affections of the internal 


the instrument of right notion is affection of the internal organ. 
Right notion is reflexion, in the intelligent one, of the affections 
aforesaid, which have assumed the forms of the objects cognized 
by those affections.’ 

Of the three opinions touching right notion, its instruments, 
and its subject mentioned at pp. 48-9, the one there designated 
as most eminent is adopted above. 

Vyasa’s commentary on the Yoga Aphorisms states, that 
intellect notifies things to the soul . This notification is explained 

by the annotator ; 

fqqrqqq; \ Pd'tanjala-bhdshya-vdrtti'ka , MS fol. 7, recto. 

* And notification is intellect’s depositing in intelligence, or soul, 
objects borne by itself, in the shape of reflexions.’ 

qcT^tf i qqfq a s 4rfq 

■o vj 

HrtfqqqraRfqfat qrfa nfafeifff cTpfiq 

s5 vO 

friq: i q =3 qfjqrfqcqq; 1 ma. ‘The 

drift is thus : though the soul, is sheer intelligence, and un- 
alterable, still the reflexions, in the soul, of the affections of 
intellect, which have taken on the forms of the objects cognized, 
are the soul’s affections. And there cannot be, in consequence 
-of these unreal affections, any alteration in the soul.’ 

Hence we are to understand, that the reflexions themselves, 
in the soul, of the internal organ’s affections, which may be 
^cognition, will, activity, happiness, or misery, are the soul’s 
cognition or knowing, and the soul’s experience of will, activity, 
etc., etc. They are designated as false, in the Sankhya, not 
because they are nonentities, but because they are not what 
they seem to be ; that is to say, however they may appear 
to be affections of the soul, they ar^ not so in reality, and 
work no change of any sort in its nature. Consistently enough, 
the Sanlrhyas apply the epithet ‘ unreal ’ to the reflexion of 
a rose in crystal. Here again, according to them, the reflexion 
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organ, in the shape of a jar, of oloth, etc,, are reflected 

is not non-existent. Only it does not belong inherently to the 
crystal, to which it seems so to belong. 

ffrs4 sri^Rcrafifar iRwf^rr aFnfafefemR- 

NO >0 

*iq?irfcT i 

Tattva-kaumndi, p. 8. ‘This, soul— by reason of the cognition, 
the happiness, etc., which actually reside in the principle intel- 
lect— from receiving their reflexions, and from being assimilated 
thereto, as it were, becomes possessed of cognition, happiness, 
and the rest. In this wise is the intelligent one, soul, benefited 
by them, those reflexions.’ 

Vijn&na Bhikshu, speaking of the soul, which is named, in 
the text he is scholiazing, by a word of the feminine gender, says ; 

faimriR f^fqniTjr 

■c 

i i patan- 

jala-bhashya-vdrttilca, MS fob 84, verso. ‘“Properties,” the 
specific qualities recited in the Vai^eshika system. With these 
qualities soul is unconnected throughout threefold time, namely, 
time past, present, and future. Such is the sense. Therefore,, 
he., on this interpretation of “properties”, for all that the com- 
mon qualities, contact, number, dimension, etc., appertain to the 
soul, it matters not.’ 

The specific qualities which the Yai^eshikas refer to the soul 
are cognition, will, and happiness, among others. These, as we 
perceive, the Sankhyas altogether deny to the soul. 

|%cTT fqqR crq UIRlwf | 

Ibid., fob 86, recto. ‘ Moreover, since the discrimination of the 
soul from other things than intellect may be acquired even 
from the BTyaya and Vaiseshika, the, peculiar office of the 
Sankhya and Yoga, and common to them, is the discrimination 
of soul from intellect.’ 
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in the soul. Consequently, the reflection, in the soul. 

It is because the Nyaya and Vaiseshika describe soul so as to 
make it one with the Sankhya 4 intellect \ that Yijnana Bhikshu 
reputes those doctrines inadequate to communicate, in its integ- 
rity, a correct knowledge of discrimination. 

The origination, in the soul, of cognitions would betoken 
the soul to be changeable : and it is argued, by the Sankhyas,. 

that it is unchangeable. qf?01T“ 

■O 

fqccpqeFf rcrq i SanMiya-yravachana-bhashya, p. 22. 4 Because, 

solely on account of the rise of properties other than the 
common qualities, a thing is said to have undergone a change/ 
Those other properties are the specific qualities lately referred 
to. They include cognition, will, colour, taste, etc. 

i g ‘qrarfarc: 

q^q qftqTWt q ^qatqTsffci qfqfq«i^q qq qqqw- 

cTTf?f I Ibid., p. 73. 4 And also because by the expression 

4 cognizing an object 5 is meant simply assimilation to an 
object ; And that assimilation to an object cannot he, in the 
case of the soul, from alteration ,* as happens in the case of the 
internal organ. By consequence, it turns out to be exclusively 
in the form of reflexion. Such is the direction indicated/ 

5=n=r tnT'qsr qq m qf&frfci i w- 

>o -v* ^ NO NO NO 

^r?rr*?rTqq feqr q sr^qrasq^rq i ^qqw- 

qf^O]rfq^rqf%: i Ibid., p. 96. « But, if the ground 

of the souls being thought void of qualities he enquired, the reply 
is, that the soul’s will, etc., cannot be eternal ; for their origi- 
natedness is evidenced by consciousness. If originated qualities 
of soul were admitted, it would be incidefit to mutation/ 

Cognition i$ here denoted by the suppletive expression after 
4 will \ 
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of the affection apprehension is the soul’s apprehen- 

ffcT % NOT I ufsr ff UVW IRTf^^qHR: 

CO v» 

WT sqq^qq U3T 3;rfepE( UT^t U qin- 

qw«?: sqrfsrfu | Pdtanjala-bha,shya~varttika , MS fol. 164, 

<5 

verso. ‘But, should it be asked, why the Sankhya and Yoga 
are so eager to establish that soul is immutable, hearken. If, 
in the state of emancipation, any property of the soul, such as 
■cognition and the like, were to perish, then, owing to this defect 
of loss, emancipation could not, any more than penury, be tbe 
supreme aim of the soul.’ 

The meaning is, that such evanescent things as cognition, 
will, and so forth, cannot have existence in the state of liberation. 
If they were the soul’s qualities, the soul would lose something 
by being liberated. Hence, to save it from liability to loss, 
they are represented as having never belonged to the soul. 

Ff frfr£[ ^fcj I Sankhya-pravachana - 

bhdshya , p. 96. * Non-eternal cognition cannot appertain to the 

-eternal soul.’ 

^Attention should be paid to the circumstance, that, in the 
Sankhya, the term ‘ cognition ’ (jnana) denotes two distinct things. 
One of them is that which we all so denominate. This is really 
the apprehending of objects ; and, to us, this alone deserves the 
name it bears. This cognition is that on which we have 
hitherto been dwelling. But, again, tbe Sankhyas apply the 
appellation of cognition to the soul itself, which they also style 
intelligence, the intelligent one, etc. Here, however, cognition 
is so but nominally ; as it is not one with apprehension of objects. 

Cognition as denoting soul, it is laid down, is eternal. 

f R f5T3T o Sdnkh y a - sdra > MS fol. 17, recto. ‘ There- 

fore, tbe cognition of soul, which soul itself is eternal, is eternal.’ 
That this cognition, by which the soul itself is intended, is 
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•sion. In the Sankhya doctrine, then, whether appre- 
hension be considered as an affection of the internal 

cognition only in name, is thns shown: iFJ 

UFTCn^sfq q^qt 

NO 

5TR[q>?TtF;q%555' frr^q qwrw*f qftg vz- 

'O *0 VO 

sito* i Pdtanjala-blidshya-vdrUilca , MS fol. 186, verso. 

4 In the foregoing sentence, Yujnavalkya, — for the purpose of 
setting forth, that, in liberation there is the attainment of the 
soul’s supreme aim, which is the removal of the experience of 
all misery, — has, by the words “After departure there is no 
consciousness ”, expressed, that the soul, though essentially cogni- 
tion, knows nothing throughout the duration of liberation.’ 

Thus, even when liberated, the soul continues to be cognition. 
If this cognition were that which apprehends objects, the soul 
would be cognizant. Yet it does not possess, when emancipated, 
any more sentience than a stone. 

The cognition just spoken of, that which does not apprehend, 
is eternal. The other, which apprehends, and which resides in 
the soul, as a reflexion, is non-eternal. 

^qftqw^qsnq gif^ciT^qs^f fqq: i 

'O 

^fcf Sd?ihhya-sdra t MS fol. 26, recto. * Also the intelli- 
gent one’s witnessing is impermanent ; it being the reflexion of 
objects.’ 

Since it is but a reflexion, it lasts only during the presence 
of that which is reflected. 

It has been abundantly made clear, that the cognition in 
question is not intrinsic to the soul, nevertheless, the Sankhyas 
are wont to use language from which it seems as if they believed, 

that the soul itself, as reflected into, were this cognition. 

ffTrqf-qtssq; i Ibid., fol. 28, recto. ‘ In truth, I, soul, am 
the cognition of affections of the internal organ.’ 
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organ, or as a reflection, in soul, of that affection, it 
does not appertain to soul, or is not intrinsic to it. 

But this is deceptive. The explanation is thus, Just as 
crystal which is receiving the reflexion of a rose is said to he 
red, so the soul, from receiving the reflexion of intellectual 
affections, is said to be cognition. In the first case, it is, really, 
the reflexion of the rose that is red j and, in the second case, 
it is the reflexion of the affections, not soul, that is cognition. 

Though the Sankhyas contend strenuously, that the soul is 
incognitive, still, with an uneasy consciousness that their view 
in this behalf is not entirely correct, they compound the matter 
by giving to the soul the titles of cognition, knowledge, intelli- 
gence, etc., and yet refuse to accept the legitimate consequences 
of such a procedure. And this fact will assist us to understand 
a singularity connected with the Sankhya system. All such 
cognitions as ‘I will ( 1 am happy’, etc, etc., say its advocates, 
are erroneous ; since qualities which are not proper to the soul 
are, thereby, attributed to it. Less erroneous, according to 
those philosophers, and erroneous on a different ground, is the 
cognition * I know \ Here, they say, there is not the attribution 
to soul of a property alien to it, hut, rather, the supposing that 
cognition is a property of the soul, whereas it is its essence. 
The untenableness of this is obvious. For it is not that cogni- 
tion, falsely so called by the Sankhyas, namely, the essence of 
the soul, that is cognized in the consciousness 1 I know’, but 
that cognition which is truly the apprehension of objects. And 
this latter cognition is neither the soul itself, nor a property 
of it. No more, on account of this cognition, is the soul real 
cognition, than it is a real experiencer of happiness and misery, 
by reason of the reflexions of them. For, in the Sankhya,. 
happiness, misery, will, and activity, no less than cognition, 
are evolutions from, and affections of, the internal organ. Their 
reflexions, not themselves, come in contact with the soul. 

To recapitulate : the Sankhya holds, that all true cognitions 
are evolutions from the internal organ. A primary cognition, 
as 1 This is a jar is an affection of that organ, and also an 
evolution from it ; ant? its reflexion falls upon the soul. This 
reflexion is psychic, or secondary, apprehension ; and it likewise 
is an evolution from the internal organ. 
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Similarly, will and activity also are affections of the 
internal organ . 1 Soul, by reason of receiving their 

furthermore, also the cognition ‘ 1 cognize the jar ’ is an 
affection o| the internal organ. Its history is this. The soul, 
along with a reflexion of the affection of the internal organ, 
such as 4 This is a jar is reflected into the internal organ. 
This second reflexion is the affection of the internal organ in 
the form * I cognize the jar * ; and, like all reflexions, it is an 

evolution from the internal organ. cT^^r— 

NO * ‘ 

C 9* __ ^ 

l SdnTehya-yravacliana-bhdshya, p. 73. 4 The 

reflexion of intelligence into intellect is supposed with a view 
to account for the perception of intelligence.’ It is meant, that 
the soul, when it has received the reflexion of an affection of 
the internal organ, to the end that it may behold itself possessed 
of that reflexion, must he reflected hack into that organ ; just 
as a man’s face must be reflected into a mirror, in order that 
he may see himself. -The reflexion into the internal organ must 
be reflected back into the soul ; and this is the soul’s self-inspec- 

tion. ^fciTOTf^’ srn twra? 

SfcTfsrifefci es t Ibia., p. 7 G. ‘ Objects of right 

S3 s 

notion, namely, nature, soul, etc., are perceived, when borne by 
the affection known as instrument of right notion, and when, 
in conjunction with that affection, reflected in the soul.’ 

The notion ‘ I ’ is an affection of the internal org$n ; but the 
object of that notion is soul : for the affection 4 1 ’ is nothing 
hut the soul reflected into the internal organ. Hence, the 
notions, or affections, of that organ, in the form 4 1 cognize or 
4 1 am happy’, and so forth, mean, that the soul cognizes, or 
is happy, etc. 

O O NO 

Jp&tanjala-bhdsliyct’-varttika, MS fol. 85, verso. ‘ That evolution 



78 THE HINDU PHILOSOPHICAL SYSTEMS 

reflections, accounts itself, from ignorance, a wilier and 
a doer ; and, of course, it befalls it to experience happi- 
ness, misery, Elysium, Hell, birth, death, etc., the fruits 
of good and evil works. For, since the soul, though not 
actually a doer, misapprehendingly thinks itself one, 

which is certitude about, i.e. cognition of, sound and other 
objects being established to belong to the intellect, its, that 
evolution’s, effects, namely, will, activity, happiness, misery, 
desert, impression ( sansMra ), etc., are established to be properties 
of the intellect solely. 5 

^ TO 11 II 

*FcT:sFR*TF(?f;R: g I S finicky a-pravac liana - 

bkfishya , p. 220. ‘ “ The egoizer, not the soul, is the agent. 55 

That internal organ which has egoism for its characteristic 
affection is the egoizer. It alone is endowed with activity. 5 

The fifty-fourth aphorism of the S finicky a-pravackana, Book 
VI, is included above. 

Since the Sankhyas consider the internal organ to be the 
real agent, or doer of works, the virtue and vice arising from 
the works are supposed to be that organ’s properties, — or evo- 
lutions from it, as they are styled, — and not properties of the 
soul. Hence, in the penultimate passage of Sanskrit, desert 
is comprehended among the properties of the internal organ. 
Desert denotes both merit and demerit. 

cT^WfcI ftj* wm B 

*o o 

Sfcf I Ibid., p. 35. 4 Nature executes works, which have 

fruits, good and evil. Moreover, nature, ranging the three 
worlds at will, eats those works, in the fruit. 5 

Not nature itself, hut nature in its evolution, the internal 
organ, is here spoken of as executing works and eating their 
fruit 
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it is brought into the bondage of experiencing those 
fruits . 1 This is what it is for the soul to be bound. 

By the statement, that the soul, on admitting the 
reflexions of will, activity, and other qualities of in- 
tellect, misapprehendingly looks upon itself as an 
agent, etc., we are to understand it to be meant, that 
the soul does not really so look upon itself : for, as 
we have remarked, in the Sankhya system, it has, in 
truth, no apprehension; both this and misapprehension 
being affections proper to the internal organ . 2 The 
sours being misapprehenaive is nothing else but its 
receiving the reflexion of this misapprehension , 3 an 

tcwra; i Pdtanjala-bh&shya-v&rttiJca, MS fob 57, recto. ‘For 

the egoistic notions, “I do”, and the like, are, through their 
production of merit and demerit, the cause of the entire 
universe.’ 

It is meant, that, when a man thinks, ‘I am a doer 1 , he 
incurs vice or virtue from his doings. To the end that their 
fruit may be reaped, it is that the world is produced. 

V-griFmf <wf: er jtts&ctr: i 

so 'O 

?fcF I Ibid., fob 8, recto. This is an isolated verse, of 
unknown paternity. 

* The properties misery and ignorance are nature’s, not sours,’ 

After quoting as above, Yijnana Bhikshu observes, that this 
and similar passages deny ignorance to the soul. 

See also the second passage from the Tattva-kaumudz , given 
at p. 15. 

3 3*4 Twm 

t 3 

\ Sdnkhya-pravachana-bhdshya , p. 214. f And this 
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affection of intellect. In fact, neither does it at all 
misapprehend, nor does it at all apprehend. 

On this topic the followers of the Sankhya allow 
themselves in singular theories, intelligible only . at 
the cost of close attention. That the soul should be 
made out destitute of all specific qualities, 1 such as 
apprehension, will, etc., is most material to their views ; 
and hence they altogether refuse to it the possession 
of apprehension. Now, misapprehension itself is a 
species of apprehension, mistaken apprehension ; 2 as 
the taking nacre to be silver. Thus they are driven 
to regard both sorts of apprehension, the true and 
the false, as affections of the internal organ, or re- 
flexions, in the soul, erf those affections. 

The precise mind of the advocates of the Sankhya, 
when they call activity an affection of the internal 
organ, and say, that only from misapprehension does 
the soul esteem itself an agent, will now become clear 
to the reader. As is the case with apprehension, will, 
and activity, so is it with happiness and misery. That 
is to say, they are all evolutions from the internal 
organ; 3 and their reflexions in the soul are the soul's 

non-discrimination, an affection of the internal organ, becomes, 
in the shape of reflexion, as it were a property of soul.’ 

1 3Trf SflcRf fajW I Ibid., p. 96. ‘Therefore the 

soul is without qualities.’ 

But compare what is said at the foot of page 89. 

2 See the note at p. 15. 

fg-fg: 

sj S3 ^ 

S&nkhya-prava- 

chma-bMshya^ p. 113. 1 Though the qualities, happiness, 
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becoming happy or miserable . 1 Again, either a fresh 
affection of the internal organ, cognizing the soul, 
when happiness or misery is reflected therein, or the 
reflection, in the soul, of such an affection, is the 

misery, etc., are properties of the internal organ, “ there ”, 
namely in the sonl is their “ residence ”, or abiding, in the 
form of reflexions, “ owing to non-discrimination”, as a cause/ 
The aphorism elucidated in the eleventh of the {sixth Book. 
Happiness, misery, merit, and demerit are all called evolu- 
tions from the internal organ; and the first two are likewise 
termed affections of that organ. All affections of the internal 
organ are held to be objects of consciousness. Cognition, will, 
activity, happiness, misery, and aversion, being objects of this 
sort, are affections ; but merit, demerit, and impression, not 
being objects of consciousness, are not viewed as affections, 
l A distinction is groundlessly taken, by the Sankhyas, 
between happiness and misery and the experience thereof. 
Happiness and misery, they say, reside in the internal organ ; 
and the reflections of them, east on the soul, are the sours 
experience of them. Hence it is, that they called the soul the 
experiencer — of happiness and of misery, to wit. But that 
experience, since it is only a reflexion, and therefore an evo- 
lution from the internal organ, and not intrinsic to the soul, 
is considered to be false. 

qtS'jfT stsfq w n 

c 

i S&nkhya-sara, MS fol. 30, recto. ‘Another bondage 

is the reflection, in intelligence— immutable, unaffected, ether- 
like— of the intellect’s misery; and it is the soul’s experience 
of misery. This too is false in the mirror of intelligence, or 
soul.’ 

It is observable, that though the • Sankhyas distinguish 
between happiness and misery and the experience of them — 
taking the former to be affections of the internal organ, and 
6 
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soul’s cognizing itself as happy or miserable; 1 and in 
this consist all its bondage and wretchedness. To 
escape from this wretchedness, he who listens to the 
Sankhya, and ponders and revolves it, and derives 

the latter to be reflections of those affections, lying on the 
soul — still they give to these latter as well, the name of 
happiness and misery, 

nfafsfr^qar q^rsfq i Sankhya-prava - 

'O so o 

chana-bh(ishya , p. 10. * Happiness and misery reside in the 

soul likewise, in the form of reflexions.’ 

1 The reflexions, in the soul, of the internal organ’s 
affections, happiness and misery, are the soul’s happiness and 
misery. Then the soul, together with those reflexions, is 
reflected into the internal organ : and thus is constituted that 
organ’s affection in the form of 1 1 am happy or ‘I am 
miserable \ Afterwards, the reflection of those reflexiform affec- 
tions is cast upon the soul; and this is its physic appre- 
hension of them : in other words, it is the soul’s cognition, 
* I am happy’, or ‘I am miserable’. 

3?f g#^rfc[fqiwfr;TT«T i 

>0 S3 

rrcm; i nia., p. 99. <in 

order to account for the complex cognition, “ I am happy ”, 
or the like, we believe, that the very affection of intellect 
takes on a similar form. Acknowledging that there is only 
the assimilation of the soul to that affection, namely by the 
soul’s receiving its reflexion, we do not hold that there is, 
in the soul, any form but that of such affection received by 
the soul as a reflexion. For, if we Held an independent 
form in the soul, it would follow, that it, the soul, is 
changeable.’ 

Compare what is s^id at p. 42, about the affection of the 
internal organ, in the form of ‘ I cognize the jar ’, and its re- 
flexion in the soul. 
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from it this discriminative knowledge, that to do and 
to experience are qualities of nature alone — for the 
internal organ is an evolution of nature; and the soul 
is in every way distinct from nature, and is, in reality, 
neither doer nor experiencer of happiness or of 
misery, 1 and is unchangeable — is released from the 
captivity of nature. For it is a dogma of the Sankhya, 
that for shamefastness, nothing surpasses nature. So 
long as soul does not detect her, she spreads her 
toils; but, directly when her delusive play is noticed, 
she flees, in confusion, from soul, and her face is 
never beheld again. 2 Accordingly, when the soul has 
acquired right apprehension, accumulated works, are, 
by its efficacy, done away* And, inasmuch as it no 

i See the passage from the Sanlthya-s&ra, given at p, 44. 

qr CgrSWTfcT 2;5Tqqq% TOR II 

VC -O V5 

[ Sixty-first stanza of the SanJchya-JcdriJca. c My opinion 

is, that nothing is more coy than nature ; which, on finding 
herself beheld by the soul, does not again come in sight of 
him.’ 

ssisr- 

vO S3 

??rqr: sifpq: q^f q^R jRqqwq i SctnWiya - 

*0 vj *0 

pravachana-bhashya, p. 154. ‘Nature, also when her defects, 
namely changeableness, the being filled with misery, etc., have 
been observed by the soul, abashed, never again approaches 
him ; like as a woman of good family.’ 

Such is the description found of nature* though, in the con- 
templation of the Sankhya and Yoga systems, it is an insen- 
tient principle. 
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longer deems itself a doer, its current works, or those 
which it does day by day, do not devolve upon it 
either merit or demerit. Only to exhaust the experi- 
ence of frucfcescent works, has it to remain in its 
body; and, when these works shall have received their 
full requital, it will relinquish the body, and there 
will be no more fear, for it, of Elysium, or of Hell, 
or of metempsychosis ; since then no works will ap- 
pertain to it, the experience of which will oblige it to 
tenant a corporeal frame. 

In connexion with this subject, what I have said 
above should be kept in remembrance ; that, agreeably 
to the Sankhya, neither apprehension nor misappre- 
hension actually belongs to soul, both being qualities- 
of the internal organ. 1 Therefore, the cognition, 'I am 
distinct from nature, and am unchangeable *, is an 
affection of the internal organ : and this organ is an 
evolution from nature. So it is to be understood, that, 
as nature, by means of its evolution, misapprehension, 
binds the soul, so no less, through its evolution, right 
apprehension, does it set tbe soul free. Hence nature 
is both the captivator and the emancipator of the 
soul. 2 According to the Sankhya doctors, the entire 


1 ffro't =3 facrefe I Ibid., p. 43, 

* And discrimination and non-discrimination, both which are 
affections, belong to the mind alone/ 

The discrimination spoken of, that is to say, between soul 
and nature, is the right apprehension mentioned in the text, 
which is to be acquired before emancipation can be realized. 

9 qrcf ZR* tfWT 
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office of nature is to bring about tbe experience and 
the liberation of the soul . 1 Nay, these authorities 
even declare, that, in truth, the soul is neither bound 

agwiwct afcr eqtJTsrcr ^wrfcr i crtt 

f^^?rrsscr{R srfsTfi^ cm 

^re^skrfec'fer i Ibid. * Thus, to whatever soul nature 

shows itself, as not discriminated therefrom, that very soul, and 
no other, does it hold captive, through junction, by force of 
the impression of that non-discrimination. In like manner, to 
whatever soul it shows itself, as discriminated therefrom, that 
very soul it releases, through disjunction from itself, by * the 
destruction of the impression aforesaid. 5 

1 ^r=rcfr I^rrst cnww sfafspro- 

VO S3 "O 

srfafaiwrawfsq* sr swrw m- 

C N vo 

«Rrftr flVfisfq' spfasf a^rrfq 

tfrar qcfRK: i Ibid., pp. 110-1. ‘Nature's fabricating the 

world is for the purpose of liberating the soul — naturally freed 
from the bondage of misery-— from the misery which is in it, 
in the form of reflexions, or from that misery which is an 
affection of the internal organ, and is connected with the soul 
through the relation of reflexion. Or nature's fabricating the 
world is for its own behoof, i.e. to deliver itself from veritable 
misery. Though the aim, in creation, is experience, as well 
as emancipation, the latter alone is specified, because it holds 
the chief place.’ 

The first aphorism of the Sdnkhya-pravachana , Book II, is 
here commented on. It is cited in shorten the next extract. 

By nature’s creation for itself we are to understand, that it 
creates inclusively for itself, while officially creating for soul. 
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nor freed, but that bondage and freedom both apper- 
tain to nature; as is distinctly set forth in the sixty- 
second stanza of the SmkhyaJcarika. 1 

The words subjoined make this evident : rfcf 

'O N.1 

w r 4 w&fc m i cmrfT 

<rwrcir £rt srisfcrrsiq * i sn*ff ff 

n^R?ir ffcTvrt^Rcfiifff <rwc?R*ifi%(Rfa1?r i ma., p. 

o 

151. ‘ But, if it he said, that creation, by nature^ is laid down 
— in the sentence , “ For the liberation of the already liberated 
soul , or for itself” — to be for its own, i.e. for nature's sake 
also ; it is admitted, Still, abstractedly from service of the soul, 
there cannot be nature's service of itself. For the good to be 
done for itself, by nature, is the deliverance of itself from the 
soul, whose experience and emancipation it has brought to 
effect. 1 

But how, it may be asked, does nature free the soul by 
forming the world ? The ensuing extract will disclose the 
singular view which the advocates of the Sankhya cherish on 

this point : SFUircr f^cFflT^rrcRTWWT 5 ?: 

trf^qr: qwff nwatew: i Ibid., p. 138. ‘By trans- 

SJ >0 

migration of the subtile body , through birth, is gained immedi- 
ate discrimination. From this comes the souTs aim, emancipa- 
tion. Such is the meaning. 1 

We are now enabled to see in what sense it is understood, 
that nature aims to liberate the soul by creating the world. 
In furnishing the soul with a body, mind, senses, etc., it ca- 
pacitates the soul to obtain knowledge, which likewise it brings 
into existence; and by this knowledge the soul becomes un- 
fettered. 

1 ewre; apaj^s^r * ^rrsfqr t 

esrcfa ^ jthtsrf atrfh: n 
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,, Sucfi are the chief doctrines of the Sankhya and 
Yoga. But, as I have already remarked, there is 
this great distinction between these systems, that the 
latter recognizes God, while the former denies Him. 1 

‘Therefore, in reality, not any soul is hound, or freed, or 
transmigrates: it is nature, in relation to various souls , that 
transmigrates, is bound, and is freed.’ 

I Sanlhya-pravachana- 

~ >o 

bhSshya , p. 155. ‘ Bondage and release belong to nature alone ; 
because to it, in truth, belongs misery.’ 

Respecting the bondage of soul, the same author says: n%- 

f5PTO3: spq I p* 20 - 

< bondage of the soul , consisting in its connexion with misery, 
which is reflexional, is unreal. This is the import.* 

1 The ninety -second aphorism of the S&nkhya-pravachana, 

Book I. is I ‘Since the being of I’fh'ara is not 

proved.’ 

STRICT: gil: flcft Taitva-Tcaumudi, 

■q. 51. « “Commencement,** i.e. creation, is executed by nature 

exclusively, not by I^vara.’ 

Long arguments are entered into by the commentators who 
wrote the S&nkhya-yravachana-bMshya and the Tattva-kaumudi, 
to disprove God’s existence. At the same time, neither Vijn&na 
Bhikshu nor Vachaspati Mi^ra was a thorough-going Sankhya. 
This is shown as to the former, by the fact that he strives 
-strenuously to excuse the one error, as he rates it, of the system 
he so largely endorses. 

The Yoga, avowedly indeed, is theistic ; but, on near scrutiny, 
we find this claim to« be futile. The God of the Yoga differs 
in no respect, psychically, from its ma»i or beast. His spirit 
is as incognitive as a clod ; and his internal organ, which 
creates the world, and which is omniscient, and omnipotent, is 
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The Sankhyas hold, that the Veda had no author. 
Yet they do not, like the Mlmansakas, contend, that 
it has existed from eternity. They say, that, at the 
beginning of each renovation of the universe, it has 
issued from the mouth of Brahma. He was no con- 
scious composer of it, however: it simply escaped 
from him like an expiration. Thus the Sankhyas, 
though maintaining that the Veda originated from 
Brahma, would have it to be authorless. And they 
further declare, that, often as the universe has been 
redintegrated, the Veda has as often been produced 
without the least variation whatever, and thus has 
retained the same form from all duration of time. 1 

an evolution from nature. In the matter of omnipresence — 
or, rather, all-pervadingness — he possesses it, indeed ; but so 
does every other spirit, down to that of a tree. 

VD 

Patanjald-bhashyavarttika , MS fol. 87. recto. t As for the 
custom, in Yoga treatises , of saying, that the supreme I’svara 
is omniscient, etc,, it is in compliance with popular usage.’ 

1 sreasra: ii ig cfqtsactTcT 

cWRj; ero^qRra; spit 

v3 

Sarikhya-pravachana-bhashya , pp. 181-2. 

‘“The Vedas are not eternal, since there is scripture for their 
originatedness.” There being the scripture, “ He, Brahma, per- 
formed austerity, and from him, so doing, the three Vedas 
were produced”, the Vedas are not from eternity. This is the 
sense.’ 

The forty-fifth aphorism of the SanJchya-pravachcma , Book 
V, is herein included, 

Still the Sankhyas do not acknowledge, that the Vedas were 
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Strange, indeed, are the tenets that have been 
enumerated. Great labour, as we see, has been ex- 
pended for the one end of proving, that the soul must 
be regarded as devoid of apprehension, will, activity, 


composed by Brahma. ?T q*N^Ref 

SMSRt: fcFcT 

'J'O 'O 

wm: g^rara; gr4 gqfgr i g 4 qk^qr; l 
aqr =q ^fci: i fa^f^wcicr 

v£> Cs v 

q?Tq5 I Ibid., pp. 182-8. ‘Not from the 

mere fact of its being uttered by a person, can one say there 
is produeedness of a thing by that person ; since it is not tbe 
wont to speak of the respiration of deep sleep as the production 
of a person : but, by reason of its production consciously, a thing 
is said to he produced by a person. The Vedas however, just 
like, an expiration, and by virtue of desert of souls , issue, 
spontaneously, from Brahma, without ever being consciously 

produced by him. Hence they are not productions of a person* 

And thus the scripture : “ This, which is the Big-ve&a, is the 
efflation of that great being.” 1 
The last extract, if fully given, would be seen to recite the 
other divisions of Veda, the Yajush , etc. 

In proof of the assertion in the last sentence of the paragraph 

to which this note is attached, we read : ^5 > f«T<?TcTT^T^lTf^ ^ 

i iwa., P . m. < Ana the 

'O Cs ‘-© 

texts of scripture declaratory of the eternalness of the Vedas 
signify, that the course of their uniforn^ verbal collection has 
never been departed from at the times of the several renovations 
of the universe 
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happiness, misery, and all other qualities. Eor it is 
asked, if apprehension, will, and the like, be allowed 
to soul, and these qualities be proved natural to it, 
what is to transform its nature, and how will its 
liberation be effected? Eor, in all the Systems, the 
absence of apprehension, will, etc,, is held to be neces- 
sary to the state of emancipation; the dread of ap- 
prehension, will, etc., being such, that all manner of 
wretchedness is believed to ensue, where they subsist. 
To be released from misery is, of course, necessary 
to emancipation. Hence all the System atists, with a 
view to liberate the soul from every sort of wretched- 
ness, aim at devising some schefne for its getting rid 
of apprehension, will, and the rest; and each of them 
frames a project after his own principles. As for the 
upholders of the Sankhya, to their mind, nothing can 
be done, unless the soul be demonstrated to have been 
devoid of apprehension, will, and all other qualities, 
from all time. 1 We have seen what extraordinary 

1 spsftsei i spercq ^ ^ ^rrar- 

O \J} 

NO 

Ibid., pp. li-5. 

1 Bondage, in this system , is connected with misery. This 
bondage is not natural to the soul, in the way about to be 
explained ; since it cannot reasonably be supposed, that they 
who are directed can carry out, or perform, the instructions 
of the Yeda regarding means for the emancipation of that 
which is naturally bound. Eor fire cannot be set free from the- 
heat that is natural to it.’ 
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things they have enunciated. It is a long way that 
they have wandered beyond the limits of common 
sense, after having once over-leapt them. 

It is not the design of the Mxmansa, as it is of 
the other Systems, to consider bondage and emancipa- 
tion, and soul and what is not soul; but simply to 


These words expound the seventh aphorism of the Sankhya- 
pravachana, Book I. 

What is meant by the term £ natural ’ will be made manifest 
by these words, which are put into the mouth of an objector ; 

qq i w swsw ^rrwr- 

o O 

fife?? # 3 ^ I W =3 sjWq ^mr'fqqq- 

Ibid., p. 16. ‘ But we see the 

elimination even of that which is natural. Bor instance, the 
natural whiteness of white cloth is removed by dyeing; or, 
again, the germinative power of a seed, though natural, is 
destroyed by fire. 7 

As whiteness, a quality of white cloth, is here said to ■ be 
natural to such cloth ; so, if cognition, will, happiness, misery, 
etc., were supposed to be qualities of the soul — as the Naiyayi- 
kas assert they are — they would be called natural to it, in the 
terminology of the Sankhya. On this point the Sankhyas 
assail the Naiyayikas ; as might be shown by adduction of 
texts, if it were necessary to adduce them. 

Just as, in complete liberation, there must be dismissal of 
misery, so must there he of cognition likewise ; it being itself 
a misery, and compounded of the three gunas. See the note 
at p. 17 ; and a passage cited at p. 39, which implies that, 
if cognition were reckoned a quality of the soul ; a loss would 
be sustained in liberation — when it must be parted with — and 
liberation would be no supreme aim of the soul. Will and 
other qualities obey the same law as cognition. See, further, 
what is said at p. 25, on the notion of liberation common to 
all the Systems. 
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treat of the precepts of the Veda, and of its eultus : 
and I do not purpose to examine it as touching these 
heads. Its points which are here especially deserving 
of mention are as follows. First, it repudiates the 
idea of God; and, in the second place, it contends, 
that the Veda was originated by no one, but has 
always existed. The injunctions, inhibitions, and good 
and evil fruits of works rehearsed in it, are held, 
indeed, to be true. But the accounts of the divinities, 
given in the Veda, are reputed to be false, 1 and to 

1 3?cT: 3?-Wfq %-cT 

O 

^crr i =rr qrfsfl; 

<3 "O V 

ct fqqgrf^iq i q? sqrqqrpr- 

qifrq riqqfa ifqfaqqfqEOT: | rn ctq q^rftsfq qrqt 

^qcfrfcr m sftww i Bhatta-dipika , MS ninth 

chapter, second quarter, topic of DevatcC. * Therefore it is not, 
by any means, to be acknowledged, that a god is an embodied 
form, and so forth ; but he is to be regarded as a mere verbal 
expression of the Veda. As for the thing signified by that 
expressions it is held to be according to the expression, some 
sentient being, or insentient object-— not endowed, however, 
with a figure, etc., i.e. purely notional. But, in devotion and 
so forth, mere meditation on him, in picturing to oneself the 
unreal as real, is to be observed . Such is the gist of the 
doctrine of Jaimini, here considered. But, by the very repeti- 
tion of this blasphemy , my tongue contracts defilement— from 
which the remembrance of Hari is the only safeguard.’ 

The functions discharged by a god, in virtue of his possessing 
‘an embodied form a$d so forth’, are indicated as follows; 

itm fsm^rcrr wsrr qcqfcr a#2fcr ^ i 
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have been written solely for tbe purpose of magnify- 
ing works. With regard to this matter, the surpris- 
ing notions about to be noted are professed. It is 
recorded, in the Veda, that Elysium is obtained by 
sacrifice. And a sacrificial observance consists in 
offering, in fire, clarified butter, flesh, etc., to Indra,. 
Vanina, Agni, and other divinities ; with the recitation 
and intonation of hymns of praise from the Veda, and 
laudation of the exploits and virtues of the aforesaid 
divinities. Now, the Mimansakas, assert, that Indra- 
and those other divinities have no existence whatever, 
and that the prowess ascribed to them is entirely 
fictitious. Nevertheless, there is such a wonderful 
potency in the falling of offerings into the fire, in 
their name, after the manner prescribed by the Veda, 
and in uttering the syllables of tbe songs that hymn 
them, as to ensure attainment of the celestial abodes. 

The Naiyayikas and Vaisesbikas hold, for their fore- 
most doctrines, as follows . 1 They believe in a God, 

S' dstm-dzpikd ; the manuscript not at hand for reference. 1 A 
god, incorporate, accepting and consuming a sacrifice , is satis- 
fied and becomes auspicious.’ 

Consonantly to the Mimansa theory, works are instinct with 
an inherent potency for desert ; and, though the devotee may 
be convinced, that the gods are purely chimerical, Mimansakas 
believe, that he derives virtue, as it were magically, from adoring 
them. 

l Almost all the statements of this paragraph may be verified 
by a heedful perusal of the Bhasha-parichchheda,. It has been 
translated into English hy Dr. Boer, in the ninth volume of 
the Bibliotheca Indica . The reader may profitably compare 
with it Dr. J". B. B allant yne’s translaiioirof the Tarkasangraha, 
as far as it goes. But both these works must be used 
critically. 
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described as one, eternal, immutable, without form, 
pervading everything, all-powerful, omniscient, framer 
of the universe, lord of all, and besfcower of the con- 
sequences of the good and evil works of souls, which 
souls have always existed. In order towards this 
bestowal, He fashions the- world out of its material 
cause, and preserves the world, governs it, and brings 
it to a termination. The followers of the two systems 
just named maintain, that some of the constituents 
of the world had no beginning, and that others among 
them had. Of the former category are the originary 
atoms of earth, water, fire, and air, as well as ether, 
time, space, mind, and soul. An atom is the minutest 
portion of earth, or the like; invisible to the eye, in- 
tangible to the hand, in short, inappreciable by any 
of the senses ; and it is incapable of further division. 
It is supposed to have existed, spontaneously, from 
eternity. Erom the aggregation of atoms results what- 
ever is visible, tangible, etc., earth and water, for 
example; and hence such things had a beginning, and 
are also liable to destruction. To souls belong appre- 
hension, will, activity, happiness, misery, virtue, vice, 
and other qualities; and they are eternal and innu- 
merable, and distinct from the body, the senses, and 
the mind. Eurther, they are all-pervading. It is only 
so much of the soul as dwells in the body, that can 
see, hear, apprehend, will, etc.; and yet the psychical 
essence is not limited by the body, but is diffused 
everywhere. 1 Moreover, like the other Systematists, 

l No one of the Six Systems entertains correct ideas of 
spiritual substance, Material properties are attributed to it by 
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the Naiyayikas and Vaiseshikas allege, that the soul 
misapprehensively identifies with the body, etc., and 
that;, consequently, to it all wretchedness adheres, and 
that solely through right apprehension can it escape 
therefrom, and attain emancipation. In the two sys- 
tems under notice, the Yeda is believed to have God 
for its author. 

Such are the distinctive doctrines of the several 
Systems, the Vedanta excepted, which possess the 
greatest importance. There are many distinctive doc- 
trines, in them, of lesser moment, which demand no 
mention on the present occasion. 

Now, any man of the least discrimination, if he has 
not girded his loins pertinaciously to withstand the 
truth, can readily . discern, that, since these systems 
disagree among themselves, they cannot all be true. 
When one man calls a thing black, and another man 
calls it white, it is clear, that one or other of them 
is in the wrong. There are some people who labour 
hard to make out, that there is no discordancy among 
the Six Systems. Let them only look into the funda- 
mental aphorisms of those systems, and they will see, 
that the views laid down in one set are, in another 

r 

set, repeatedly brought forward and refuted. S'ankara 
A'charya and others even go the length of reviling 
those who deviate from themselves in doctrine. For 

all of them. For instance, they ascribe dimension to the soul ; 
and they further speak of it as actually touching matter. 
Again, though they hold the soul to be indiseerptible, they use 
such language as that, though diffused^ everywhere, it is in 
contact with a jar in the place where the jar is, and no 
elsewhere. 
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instance, S'anbara stigmatizes a Naiyayika as a bull, 
sans horns and tail. 1 

i In his commentry on the Brifoad Aranyaka Upanishad. 
Vijnana Bhikshu writes thus, of the Vedantins : 

^TfssTflsrFnt smraRsrw arqfosRir srrfsaamaR- 

VO VO 

grfwr wrafaftcr: qftsrah j Patanjala-bhashaya- 

VOO so Os 

vdrttika , MS fol, 80 verso, * The false doctrines of the modem 
Vedantins, so self-styled, maintaining that the world is unreal, 
as being in accord with the views of the infidels, should be 
avoided afar by aspirants after emancipation.’ 

Vijnana, who lived centuries ago, meant, by * modem 
Vedantins, so self-styled S'ankara A'charya and his school. 
These he looked upon as innovators with respect to the 
Vedanta notions he himself professed ; which, aright or amiss, 
he considered as much more ancient, and as alone genuine. 

The same writer again says : 

O N*J 

STrwcr spiffs^ urqqq ftwresifr temsr qsr i 

flq5WISSft9|eRfimra i 

•o 

Sankhya-pravachana-bhashya , p. 107, ‘For the rest, by the 
canon, “The idea of the falsity of all infidelity”, they who 
account virtue, etc., to be false, like a dream, are, verily, 
a sect of Bauddhas. For these also, by the term “ illusory ”, 
argue the world to be sprung from nescience.’ 

Vijnana Bhikshu says, at p. 23 of the Sankhya-pravachana* 

bhdshya : g'lfxrsirsf^r fipRURiw Samozittika is, 

then, equivalent to dvidyaka ; and this scarcely differs in import 
from mayika. ‘Illusory’, though an experimental rendering, 
may, therefore, be allowed. 

It is the Amara-ko$a which Vijnana here quotes from. 
S'ankara A'charya, moreover, owns, that the founders of the 
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Pray, is this a token of unanimity? Even without 
separate consideration of the tenets of the several 
systems, it becomes manifest, that they contain errors, 
and, by consequence, that their authors, the Eishis, 
like ourselves, were not infallible. When, however, 
each of these systems is examined by itself, as con* 
cerns its dogmas, these conclusions are rendered in- 
dubitable. 


philosophies were not at unity among themselves : gfej^r- 

I ‘For mutual opposition is seen 

between Kapila, Kanabhuk, and other authors of systems, 
whose greatness is conceded to be notorious.’ 

This passage, which occurs in Sankara’s commentary on the 
Brahma-sUtra , is cited by the Reverend Professor Banerjea, in 
his valuable Dialogues on Hindu Philosophy, p. 18. 

Very different, in their sentiments, were the Hindu 
philosophical writers of bygone days from those of recent 
times, with their nugatory endeavours to reconcile the 
irreconcilable. 



CHAPTER III 


An Examination of the Sanhhya Doctrines (1) of the 
Non-existence of God, as concurrent with the Belief 
in Virtue , Vice , and their Fruits ; a?id (2) of the 
Acceptance of the Veda as having had no Gonscious 
Aibthor , and as being irrecttsably authoritative. 

How great is the error of the Sankhya in denying 
the existence of God ! On all sides of us, in this 
Cosmos, countless and manifest are the tokens, from 
which it is certain, that some most mighty and in- 
effable Intelligence framed the world with design. 1 
Any effort directed to an end has, self-evidently, mind 
for its author ; for only he who knows that a particular 
end will be accomplished by a given act, will engage 
in such an act with a view to such an end. We are, 
therefore, sure, that he who does this act possesses 
consciousness; and such a one is called an intelligent 

1 The dominant argument urged, in defence of the existence 
of God, by the theistical schools of Hindu philosophy, is, that 
the earth, the sprout, etc., must he referred to an agent, 
inasmuch as they axe effects; according to the maxim, that 
1 every effect implies ^an agent, as a jar, for instance \ Those 
schools, and likewise the generality of Hindus, are, however, 
hut little conversant with the theological argument, the subject 
of a portion of the present chapter. 
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being. Now, when, after contemplating a thing, we 
are certified that it is intended for a certain end, there 
is no room for doubt that an intelligent being has 
had to dp with it. To give an example : I find, some- 
where, a pile of wood sufficient to cook a meal for 
four men, and as much as they would require of 
pulse, rice, meal, ghee, vegetables, and so forth, dis- 
posed in separate vessels, and a fire-place, and the 
ground clean round about. Would any sceptic, I de- 
mand, in all the earth, doubt whether the requisites 
aforesaid were prepared by some one for culinary 
purposes, or whether they collected together spontane- 
ously and fortuitously ? Just so is it with a clock. No 
one, on examining the arrangement of its wheels, will 
ever entertain a misgiving as to whether it was made 
by some one, and in order to measure time. Similarly, 
I maintain, that this world is full of innumerable 
things, analogous in character to those above men- 
tioned, on scrutinizing which it becomes certain, that 
they were made for such and such ends. 

And here it is to be noticed, that, as regards a 
single thing — that is, not an aggregate made up of 
many and heterogeneous parts, jointly indicating a 
distinct final cause — though it be capable of produc- 
ing a certain end, still the doubt may arise concern- 
ing it, whether that end was contemplated, or whether 
it he governed by pure chance, Eor instance, I come 
upon one or two sticks. They may serve for cooking ; 
and yet I do not know, for certain, whether they 
were meant for that purpose. It # may be, that they 
dropped accidentally from off somebody’s head. As 
they would answer for cooking, so they would answer 
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for other ends as well. I might drive off a dog with 
them; or I might turn them to account as stakes. 
No one can say, with perfect positiveness, for what 
particular end, out of these and others, those sticks* 
were designed. But, when I see together a fagot, 
and water, and pulse, and meal, etc., no hesitation 
possesses me, but certainty, that those appliances are 
for cooking. And the ground of this certainty is, that 
each of them bears a share in cooking: and it is out 
of question, that all those heterogeneous articles, con- 
curring to one end, could never have come together 
casually, each in its due measure and appropriate- 
place, but must have been assembled by an intelligent 
being, and with design. Now, there are in this world 
unnumbered things which, not being single and in- 
composite, accomplish fixed ends. Had they been 
isolated, it would have been hard to say whether their 
ends were not the result of mere chance. But these 
things are compounded of numerous constituents, gross- 
and subtile; each of which is necessary, in its pro- 
portion, to bring about the end, and is also of due 
dimension, is adjusted to a fit position, and is con- 
stituted of proper material; as, in a watch, the parts 
that should be made of iron are of iron ; and it 
is similar as to those that should be of brass, of 
porcelain, and of glass. 

Although there are many wonderful things in this 
world, which we of India did not heretofore thoroughly 
understand, yet the learned of Europe, with their 
subtile ingenuity, deep investigation, persistent industry, 
and the help of various instruments, have so explored 
the fabric of the body and of vegetable products, the 
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>earth, celestial system, and the nature, varieties, and 
properties of water, air, light, etc., that he who 
reads the books written by those men, gains an almost 
supernatural faculty of vision, and beholds on every 
hand innumerable evidences of the inscrutable power 
and exquisite skill of God. Even in the human eye 
we perceive an amazing and indescribable workman- 
ship. Between the structure of the eye and that of 
the telescope there is some resemblance ; only that 
the telescope is far inferior to the eye in nicety. 
Opticians have demonstrated, that everything seen by 
the eye must have its image reflected on the retina ; 
and, with a view to this end, the skill which the eye 
reveals in its formation is such as to strike the mind 
with astonishment. Part of the eye consists of lenses, 
and these are so disposed, and are made of such sub- 
stance, as that the desired end should be accomplished* 
Again, the eye has several internal departments ; and 
so minute are some of them, as to be invisible, save 
with the assistance of the microscope. But all these 
-constituent portions are constructed, and adjusted, and 
proportioned, agreeably to a fixed rule. As for the 
marvellous contrivances of the eye, adapted for look- 
ing at objects distant and near, and as the light is 
more or less; and the peculiar conformation of that 
organ in birds, fishes, and other animals, fitted to 
enable them to see objects according to their several 
circumstances; and many other particulars relating to 
the eye ; if I were to treat of these topics exhaust- 
ively, I should be compelled to dgvote a large book 
to them. And now I would ask, if, on seeing pre- 
parations for cooking, or on inspecting a watch, we 
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have no doubt of there being an agent in connexion 
with them,. why should we harbour doubt, after look- 
ing upon natural objects such as have been spoken of, 
that they had a Maker? For, the same reasons that 
conclude an agent in the former case, present them- 
selves in the latter. If any one says, that, in the 
alleged instance of culinary ingredients, he has assur- 
ance of an agent, whereas he has none as regards the 
Maker of the world, I reply, that the reason is simply 
this: because of pride, he dislikes that the existence 
of God should be proved; and, consequently, he does 
not earnestly apply his mind to deliberate on the 
subject, and so he arrives at no conviction of the 
truth. 

Some men, too indolent to think, rashly argue as 
follows : 1 With respect to cooking materials, and with 
respect to a watch, and so forth, we acknowledge an 
agent, on the ground that we have seen people making 
watches: but we have never seen any one making the 
world : and therefore we do not own that it has a 
Maker. My reply is : Let a man of this country 
never have seen any one making a watch, and let it 
be, that no one here could make one : Nevertheless, if 
a watch were to be shown to him, and if he were to- 
reflect on the arrangement of all its parts, and on the- 

l What is objected in this and the next paragraph may be 
thought almost too frivolous to merit refutation. At the same 
time, it correctly represents the crudities which one daily hears- 
from the lips of young Hindus who have acquired a smattering 
of English, and have learnt, that there has been a single white 
man, ‘one Hume’, *<vho rejected Christianity. The North- 
Western Provinces and the West of India are here especially 
referred to, 
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end of each, would he not confess it to be the me- 
chanism of some very ingenious artificer ? Know, that 
the reason for acknowledging an agent is not the see- 
ing one engaged in action, but, what I have stated 
before, namely, the perceiving that so many things, 
in due ^quantities and in fitting positions, have been 
collected together, every one of which, in its propor- 
tion, is indispensable to a certain end. Bor reason 
teaches, that it is impossible they could have been 
got together so systematically, but for the interven- 
tion of an intelligent agent. 

The word ‘ nature ’, 1 with some unthinking people, 
is regarded as so potent a charm, that the bare utter- 
ance of it is sufficient to dissipate every doubt. It is 
because of nature, they say, that a human body arises 
from human seed, as wheat grows from wheat. To 
such persons I address a question : This 4 nature ' 
not being an intelligent thing, endowed with under- 
standing, will, and other qualities, how can it effect 
that in which tokens of the operation of understand- 
ing and design are distinctly manifest? Those who 
talk thus about nature plainly give proof, that they 
have not caught sight of the strong point of my argu- 
ment, which is in this, that, on examining a body, or 
other similar thing, it clearly appears, that it was 
made for certain ends, and that it exhibits, as con- 
tributing thereto, an adjustments indicative of great 
skill and forethought. Further, it is indubitable that, 
to devise anything for an end, and to construct it 

1 This is not the Sankhya ‘ nature prakyiti, but our own 
polysemantic * nature so very imperfectly apprehended by the 
sciolists spoken of in the last note. 
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after an exact consideration of many components be- 
fitting it, is impossible but to an intelligent being, 
An intelligent Maker is, therefore, established. And 
how can this be refuted by speaking of nature? Can 
nature resolve on a particular act, and is it conscious 
that, by doing so and so, a certain end will be .brought 
about? If it can do thus, it is proved to be God; 
and then I and my opponent differ only about names. 
If, on the other hand, it cannot do so, but is a 
thing inanimate and devoid of understanding, it cannot 
produce the effects which my opponent attributes to 
it. * Eor, if he reflects a little closely, he will see, 
that, though we may allow air to possess the nature 
of raising dust from one spot and depositing it in 
another, yet it would never enter the mind, that the 
air should of itself rear a sumptuous house, or that 
fire should of itself cook pulse, bread, and vegetables. 

Now, observe the extraordinary position of the 
Sankhyas. They allege, that nature, for the sake of 
soul, engages in various works; and, by way of prov- 
ing this point, they adduce the example of milk, 
which, though inanimate, with a view to the suste- 
nance of the calf, secretes itself, they say, in the udder 
of the cow. 1 But this is bringing forward one thing 

SpffSR aWcfnB *WT STCQfalSFPf 

j Tattva-haumudi , p. 52. 4 An insentient 

thing also is seen acting for an end. For example, insentient 
milk exerts itself for the nurture of the calf.’ 

V&chaspati Misra thus writes in his annotations on the 
fifty-seventh couplet of the Sdnkhya-lcdrikd. 
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insusceptible of proof in order to ratify another thing 
■of the same character. Eor, as 1 have before shown, 
the doing anything for an end can be predicated of 
none but an intelligent being. When a man hardens 
his heart, and determines to uphold atheism, how 
blind he grows ! The Sankhyas, for instance, have 
converted into instruments for disproving the exist- 
ence of God, that very thing which is an irrefragable 
testimony to the contrary. For the fact of milk, being 
produced in the cow’s udder for the sake of the calf, 
and countless other such things, go to prove, that 
God exists, and that all these are His works; but the 
Sankhyas use them to prove, that the whole world, 
every constituent part of which is for an end, has 
for its author that which possesses no sentience — 
nature. 

Again, a most egregious error of the Sankhyas is 
seen in this, that, although they deny God, yet they 
believe in virtue, vice, and their fruits, and impose 
upon men’s shoulders the yoke of multifarious cere- 
monies, repetition of sacred words, austerities, medita- 
tion, etc. 1 One would indeed suppose that God must 
be the root, and the chief and first thing, in all 
religions. Except for God, who is there to enact com- 
mands and prohibitions? And how can there be an 
Elysium, or a Hell? For who is there to award the 

Thirty-fifth aphorism 

.of the Sdnkhya-pravachana, Book III ; in the Sdnkhya-prava- 
chana-bhdshya , p. 142. 1 One’s duty is jierformance of the works 

enjoined for one’s stage of life'. 

See the note at p. 21. 
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need of good works , or the penalty of evil? The 
truth is, that all the originators of £§astras, in this 
country, mistake in common in this, that, while dwell- 
ing on the consideration of virtue and vice, and their 
issues, they have forgotten, that the good and evil 
requital of virtue and vice is in this wise alone: — 
God has enjoined virtue, and forbidden vice; and 
hence, being pleased with the obedient, He confers' 
happiness upon them, and, by reason of His equity, 
visits punishment upon such as disobey His laws. 
Oblivious of this, the authors of the systems by 
degrees came to regard works, like seed, for instancer 
as possessing a natural power of bringing forth fruit.. 
This error is not so patent in the Naiyayikas and some 
others ; but it is most conspicuous in the Sankhya 
and Mlmansa schemes, which even go the length of 
inculcating, that works can, of themselves, account for 
the production of the universe, and that there is, 
therefore, no need of supposing an intelligent Author 
of it. x To this momentous defect I shall return in 
the sequel. 


i Vzjnana Bhikshu thus introduces the second aphorism of 
the SanJihya-pravachana, Book V : ^ 

■pflMfrfrT I Sanhhya-yravachana-bhashya , p. 170. ‘ That 


which was asserted, viz., that Isvara cannot be proved to exist , 
will not stand ; since he is proved to exist , by the fact , that 
there must be a giver of the fruit of works. They who 
object as above are refuted in what follows 


The aphorism * pointed to is thus elucidated: 


fwTfsrfsa 
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How strange, once more, is the view of the Sankhyas 
concerning the Veda ! At the beginning of each uni- 
versal renovation, it is emitted, they say, from the 
month of Brahma. But he is not its composer ; for he 
does not consciously frame it; it only proceeds from 
his throat, like an expiration. Against this I have to 
say, that no book can be originated that is not made 
knowingly. In establishing the existence of God, I 
have said, that, on seeing materials for cooking we 
are clear, that all the various articles are for the end 
of cooking; and it is, further, certain, that they were 
accumulated by some one. Just so, on observing, in 
a book, the apt arrangement of its sentences, words, 
and letters, and its orderly construction, it becomes 
certain, that this arrangement and this construction 
have, for their end, the expression of certain ideas, 
and hence, that some one wittingly assembled, as we 
find them, the letters, words, and sentences adverted 
to. Eor they unquestionably betoken a desire to give 
expression to certain ideas. But it is manifest, that 
this desire, and the collocation in fitting order, with 
a view to such expression, are not the work of inert 
elements of language ; since none but a conscious 

cfiRoj -faEqfxH 3 tRT i 

'O 

cffftrrcr I ibid., 170-1. ‘it 

is not proper to say that, in a cause superintended by 
iSvara, there takes place an evolution which is the fruit of 
works ; since the production of fruit may be accounted for , 
without the superintendence of Isvara, 1$ works alone, which are 
granted , in all the systems , to he necessary for the production of 
effects. Such is the sense.’ 
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agenfe could design, and no other could determine, 
such an arrangement as I have spoken of* If the 
Veda was not devised by a conscious agent, how can 
it lay down injunctions and prohibitions? And how 
can it inform us touching the fruit of good and evil 
works? Even a child can understand, that, to give 
an order, or to notify a fact, implies mind, and not 
that which is destitute of it. Therefore, for letters, 
words, and sentences, things insentient, to come to- 
gether of their own accord, and to command, or the 
like, is impossible. 





CHAPTER IV 


Examination of the SanJchya Dogma , that Nature n 
the Material Cause of the World. 

The Sankhya doctrine of nature likewise seems to- 
me altogether unreasonable. Preferable, by much, is 
the doctrine of atoms maintained in the Nyaya and 
the Vaiseshika. I do not mean, that these systems 
are right in arguing, that the world is composed of 
eternal atoms for I do not hold that anything, God 
excepted, is eternal ; and I do hold, that, quite irrela- 
tively to any material cause, God created all things 
by His inscrutable might. What I here intend is,, 
that, if one does not accept the belief, that the world 
was originated without a material cause, there is, to 
my thinking, no view left for him, more congruous 
with reason, than that which deduces the world from 
atoms. But what argument or reason is there for 
the proof of nature, and the great principle, and the 
organ of self-consciousness, etc. ? The Sankhyas assert,, 
that happiness, misery, and insensibility inhere in 
everything 1 in the universe ,* and that, therefore, one 

NO "O 

Sankhya-sdra , MS fol. 11, recto.- 
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is constrained to believe the material cause of the 
world to be that which possesses those qualities. And 
such is nature- 1 But this is not correct ; for happiness, 


* Since, in like manner as we are wont to speak of jar-colour 
so, also, we are wont to speak of woman-pleasure, sandal- 
pleasure, etc., it is proper to suppose, that pleasure and the 
like inhere in objects.’ 

Vijnana is here a victim to phraseology on which, plainly 
enough, he did not reflect with sufficient attention. For ‘jar- 
colour ’ means ‘ the colour of a jar 5 ; whereas ‘ sandal-pleasure ’ 
means ‘the pleasure derived from the use of sandal’. Such 
fallacies are far from uncommon among the pundits. 

The English rendering of the Sanskrit is just a trifle ad 
synesim. 

I Sankhya-pravacJiana-bhdshya, 

p. 88. ‘And it has been said, that happiness and so forth just 
like colour, etc., are properties of a jar and the like also ; 
since the internal organ, which has haziness, misery , etc., for 
properties, is the material cause of all other effects.’ 

1 ft zt w 

o S3 

qsrft i 

I cRTT cT^RVi 

Sj> S3 N 

Tattvar 

sa >0 

haumudi, p. 24. ‘An effect is seen to he made up of the 
qualities of its cause. For instance, cloth and the like are 
made up of their qualities, thread, etc. In like sort, also such 
an effect as the grea£ principle, i.e. intellect, composed of 
happiness, misery, and insensibility, should be considered as 
made up of happiness, misery, and insensibility, appurtenances 
of its cause* And thus a cause made up of happiness, misery, 
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misery, and insensibility do not inhere in external 
things, bnfc are qualities of an intelligent being, and 
reside in it alone : As I shall prove presently. The 
truth is, that external objects may become the cause, 
to an intelligent being, of happiness, misery, and so 
forth ; as fire, on being touched, produces pain. 
Dire is not, however, the site of pain, but only the 
eause thereof, to him who touches it. It is a surprising 
error of the Sankhyas, that they assign to the outward 
material world such things as apprehension, will, 
happiness, misery, and so forth — which are qualities 
of the soul, and reside in it alone, and have no inde- 
pendent existence — and further allege, that, as is the 
world, so must be its material cause, namely, nature. 
In this way they make the soul to be insentient, and 


and insensibility, namely , nature, the nnmanifested, is estab- 
lished for them, viz. for intellect , etc . 1 

Vachaspati Mirra’s language, throughout this passage, is 
somewhat lax. To exemplify ; Instead of saying, that an 
effect is made up of the qualities of its cause, he ought, in 
strictness of Hindu terminology, to have said, that an effect is 
beholden, for its own qualities, to those of its cause. So, 
again, it is a loose mode of expression, to speak of nature as 
being made up of happiness, misery, and insensibility; since 
these, in philosophical rigour, are laid down as constituting 
nature’s qualities, or properties. This latter assertion is shown 

by what follows : r cl 

NO N3 qD 

^Cffr^cBcTr^cT ^Pq^T^cftqqgcT | Sdn7chy&pravachana - 

bhdshya , pp. 88-9. * As for the phraseology , that the gunas, 

or components of nature , are made up of happiness, etc., it is 
accountable for only by the identity,' under one aspect , of a 
property and that which is propertied ; as xve hear it said , that 
mind is one with resolve.’ 
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the world and its material cause to be intelligent. And 
while they make the latter to be intelligent, they say y 
that nature, the great principle, and so on, are nothing 
but insentient substances. 1 Such strange entities as- 
these can never be established by any ratiocination. 

Let the terms prakriti , sattva , rajas , tamas , buddhi r 
and ahankara be taken otherwise than as they are 
taken in the Sankhya, and the result will be very 
different. Goodness, passion, and darkness, a Naiya- 
yika might argue, may be conditions of soul, and 
therefore may be alleged, to belong to its nature : For 
1 nature,’ in such a sense, or svabhava , is one of the 
classical acceptations of the multivocal prahriti. When 
the apprehensive faculties of the soul are in their full 
vigour, and when the soul is calm and unperturbed,, 
it may be said to be in a state of goodness ; when 
agitated, and greatly drawn towards external objects,, 
we may speak of it as being in a state of passion; 
and, when it is stupefied, one may call it dark. 2 
Again, intellect is a quality of soul ; and to soul 
appertains egoism 3 also. If we understand, in some 
such way, the words selected, in the Sankhya as funda- 

Tattva-kaumudi , p. 20, 

‘The whole, nature, intellect, and so on, are insentient.’ 

2 The words goodness, passion, and darkness, with their 
conjugates, as here employed, and elsewhere, must be under- 
stood to be technical, and as inexpressive substitutes, at best, 
for the sattva, rajas, tamas, etc., of the Sanskrit. 

3 In the Sankhya, byddhi, intellect, is the organ of cogni- 
tion; ahanlcdra, that of egoism; but, in this place, the 
Nyaya view is adopted, that is to say, that intellect itself is 
cognition, and that ahanMra itself is egoism. 


t 
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mental technicalities, the things denoted by them can 
he proved to have existence ; but not otherwise. 

I am unable to say, with certainty, how the Sankhyas 
came to entertain such strange ideas on the subject 
under discussion. Nevertheless, considering the in- 
tellectual peculiarities of the pundits, and their method 
of argumentation, I hazard this conjecture. There is 
no question, that the atheistic Sankhya system was 
not primeval in India ; for, though the Manti-sanhitft, 
the CHtil, and other hooks, in describing the generation 
of the world, etc., countenance the tenets of the 
Sankhya, yet God likewise is there acknowledged to be 
the Author of the world. Hence, it seems to me, that 
the' theistic Sankhya was first elaborated, and the 
atheistic, by little and little, at an after-period. The 
germ of the former may have been as follows. It is 
written in the Veda, with reference to God, that, at 
the time the world was made, 4 He saw and that 
he „ said, * I am one ; I would become many/ By 
these words, perception and self-consciousness are 
implied to have arisen, in God, at the beginning of 
the universe: and' perception is intellect; and the 
notion denoted by ‘I* is egoism, Erom this the 
ancients may have concluded, that God, in order to 
the construction of the world, assumed intellect and 
egoism ; 1 and thus they may have been induced to 

l This conjecture proves to "be corroborated by the ensuing 
words o£ Vijnana BMkshu : STcTI^fq H 

'O 

qcr i Sankhya- 

c ND $ 

pravachana-bhashya, p. 50, { Also in the Yeda, by the texts f 

8 
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regard His intellect and egoism as the causes of the 
world. One will here ask : Though they thus account- 
ed intellect and egoism the causes of the world, still 
these are only its instrumental causes; and why do 
you suppose that they are held, in the Sankhya, 
to be material causes ? The answer is, that the 
pundits have come, in process of time, to forget the 
true character of several things which they have been 
accustomed to treat about. Thus, in many cases, as 
concerns qualities, which are inseparable from things 
qualified, they have brought themselves to think of 
them as independent things possessing qualities. The 
founders of the Sankhya system, having long been 
used feo call intellect and egoism the instrumental 
causes of the world, passed on to view them as 
independent objects, and have ended in making them 
the material causes of the world. In attributing to 
qualities the nature of independent objects, nay, in 
ascribing to them personality, the Hindus, in other 

‘ He beheld’, c He saw’, etc., we learn, that, from intellect 
itself, produced at the outset of creation, was the creation of 
all besides itself,’ 

3?^ i 3? jTsriqw^sr'fa- 

-o CX NO so 

C » V Cs C\ V Vj Cs 

eRIWTcrcrSfwqffi: fe«[: I Ibid > P- ‘And this is an 

expedient argument on this behalf. Since, in passages of the 
Veda and of the Smritis, such as “May I become many ”, “May 
I be produced ”, etc,, it is set forth , that the creation of the 
elements and the like is preceded by egoism as a cause , egoism 
is made out to be the immediate cause of the creation, which 
creation has an affection of intellect for its mediate cause/ 
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instances as well, are seen to go amiss. For example, 
we find, in the Puranas and other books, accounts of 
the generation of love, wrath, serenity, content, and 
such like qualities, taken by themselves, and stories 
of their nuptials and so forth. The general error here 
animadverted on is not, however, peculiar to the 
Hindus. The old inhabitants of other countries than 
India were not clear of it. In the second and 
following centuries of the Christian era, Valentinus, 
Basilides, and other heretics, as is evidenced by their 
writings, made intellect, will, and other qualities to 
possess personality; and they regarded them as makers 
of the world. The progress in error of the Sankhyas 
was, it appears to me, somewhat similar to that of 
the Gnostics. It is evident, that, when the people of 
former ages had quite forgotten the reason which 
first led them to account intellect and egoism to be 
the causes of the world, and began to consider them 
as, in another way, the causes of the world, they 
likewise changed their ideas of the things denoted by 
the terms intellect and egoism, began to look upon 
them as organs of cognition and egoism, respectively, 
and as unintelligent substances, and, imagining a sub- 
tile source from which intellect could be evolved, gave 
that source the appellation of nature. Their reason 
for making nature to consist of goodness, passion, 
and darkness, was, perhaps, that intellect is sometimes 
in a state of goodness, sometimes in a state of passion, 
and sometimes in a state of darkness; and hence its 
cause, nature, must be constituted of three ingredients. 
When, subsequently, they saw, that the whole world 
might be derived from this nature, they concluded, 
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that there was no need of a God. It is thus, on 
conjecture, that the more recent Sankhya system 
sprang up; the doctrines of which, on all points, 
have, it may be, gradually undergone so much of 
alteration, that there is now not a vestige of similarity 
between it and the scheme from which it descended. 



CHAPTER V 


Examination of the Sankhya Dogma , that Apprehen- 
sion, Will , Activity , Happiness , Misery , o£fter 

Qualities, do not appertain to the Soul . 

To deny that cognition, will, activity, happiness, and 
misery are qualities of the soul, and to hold them 
to be affections of the internal organ, is utterly at 
issue with reason . 1 I maintain, that apprehending, 
willing, doing, etc., are qualities of intelligence. That 
in which these qualities reside is called an intelligent 
being; and the same is a soul. The Sankhya may 
reply, that, in his nomenclature, that is called a soul, 


i The Sankhyas repudiate virtue and vice, withal, as attri- 
butes of the soul, and style them qualities of the internal 
organ. Vijnana Bhikshu, as appears from an extract pre- 
viously adduced, denounces the Vedantins as Bauddhas, for 
their doctrine, that everything is unreal, virtue and vice 
included. See* the citation from the Sankhya-pravachana - 
bMshya , at the foot of p. 52. But are not the Sankhyas 
obnoxious to a similar reproach, for denying, that virtue 
and vice belong to the soul? 

It may assist the reader, if he is told, that, in order 
fully to take in the present chapter, he should give a 
well-weighed consideration to the conspectus of the Sankhya 
system contained in Chapter ii, and to the passages appended 
in the foot-notes. 
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which is unendowed with apprehension and other 
qualities. My answer is, that such a soul cannot, in 
any wise, be proved to have existence, 1 or to be such 
a one as I have, or as he has. Eor it is beyond 
doubt, that we both apprehend, and will, and energize, 
and become happy and miserable ; that is, we have 
the qualities apprehension, will, activity, etc. Nor can 
our consciousness of these things be illusive: 2 for 
there is said to be illusion, where there is a notion, 
but not a corresponding object ; as where, nacre 

l Singular it is, that the evidence brought forward, by the 
adherents of the Sankbya, in proof of the existence of the 
soul, concludes it intelligent, not insentient, as they would 

fain have it to be. Witness these words : 

q?r«f stercw ^JTrqsmq^cfi gsqraqffqqfsrqr- 

qf^f: qRtsefff qq qw fe«qfh i s&nKhya- 

O ' VO 

pravachana-bh&shya, pp, 53-4. ‘Nature, the great principle, 
and the rest, are “for another”, i.e., they have for their end 
the experience of happiness and misery and the liberation of 
what is other than themselves; inasmuch as they are com- 
posite : like a bed, a seat, etc. By this argument, soul, as 
distinct from nature, and incomplex, is made out to exist 1 
One that experiences and has need of liberation cannot, it 
is manifest, be insentient. In what manner the Sankhyas 
go about to show, that the soul is an experience^ and 
requires to he freed, and that it is, at the same time, void 
of sentience, will be seen in the progress of this chapter. 

* 9ft sRctf e#5qrf?q?TqRcT jfft ^qrfjjsR- 
jbcifct: qifrRqqrsqrqr°q5ifi?cRf^cir m- 

W I SWcT 
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being mistaken for silver, there is the notion of 
silver, bnt not silver as the object of that notion. 
But the like of this cannot have place as concerns 
our consciousness of apprehension, will, etc.; for here 
a notion and its object are one. Apprehension, will, 
and the rest are objects; the consciousness of them 
is the notion: and, in my opinion, they are identical. 
To be sure, when the light reveals a jar, the light is 
the manifested and the jar is manifested; but the 
light, when we see it, is itself alike xnanifester and 
manifested. So, when will arises in me, itself mani- 
fests itself; for I express, that I have a will of some- 
thing. Erom this it is plain, that simultaneously 1 I 


t? wrfar fpRqfimTf;T i 

■q: q^qfcT g q^qfcT B 

11 patanjaia 

C o \ o 

bhdshya-varttika , MS fol. 7, verso. ‘As for the conscious- 
nesses, “I am a doer”, “I am happy”, etc., since, being 
comprehended among hundreds of misconceptions, such as 
“I am fair”, and the like, they are involved in the suspicion 
of unreliableness, they do not contravene the argument 
adduced to prove the soul devoid of activity , happiness , etc. 
On the contrary, the forementioned argument, corroborated 
by this and other smritis, “ He who beholds all works as 
done by nature alone, and likewise the soul as no doer, beholds 
aright ”, disproves those consciousnesses , or evinces them to be 
erroneous 

i Further proof, not only of the simultaneousness, but of the 
identity, of apprehension and the confciousness of it, of will 
and the consciousness of it, etc., is found in the fact, that it 
seems impossible, considering their nature, that unperceived 
apprehension, will, happiness, or the like, can have existence. 
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both will, and am conscious, or have a notion, of 
willing; whereas, if those acts, however speculatively 
two, were two in reality, they could not arise in the 
soul at the same time. Accordingly, since my own 

To those who think otherwise, that is to say, that will and 
the consciousness of it, for instance, are consecutive and distinct, 
the author would propound these two questions. Do they hold 
the notion, that will first arises, and, soon afterwards, the 
consciousness of it ; and that the two for some time co-exist ? 
Or do they hold the notion, that an act of the will is followed 
by the consciousness of it ? 

If the first, the author replies, that— as is expressed in the 
text— he cannot conceive how two qualities can either arise or 
remain in the soul together; and herein his opinion is, to 
some extent, supported by the doctrine of the Naiyayikas ; 
who contend, that the specific qualities of the soul are 
antagonistic to the length of mutually displacing each other. 

The maxim on the subject is #Wl°T- 

i In order, however, that one such quality may 

displace another, their theory is, that the displacing quality 
must remain with the quality displaced during the last moment 
of the subsistence of the latter. See the note at the foot of 
p, 68. This view the author rejects as an absurdity. 

To the second position indicated above, the author makes 
answer, that it is not consciousness which is there implied, 
but remembrance. On this ground, additionally to the one 
just mentioned, he considers as faulty the Naiyayika idea, 
which supposes, that the consciousness of will co-exists for one 
moment with will, and then subsists without it. What is here 
called consciousness, anubhava , as it is esteemed by the 
Nyaya, is not so, its object having departed; it is memory. 

At all events, if it be insisted, that will and the conscious- 
ness of will, etc., are distinct, still it is certain, that they are 
inseparable; and that they are so is sufficient to show the 
S&nkhyas, that the definition of mistake, given above, is 
inapplicable to such cases of consciousness. 
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consciousness and my opponent's of our acts of ap- 
prehension, will, and other qualities, are not distinct 
from their objects, viz., those acts of apprehension, 
will, etc., our consciousness cannot subsist sequestered 
from their objects ; and, therefore, to characterize it 
as illusive would be erroneous ; and, this being the 
case, my soul, or my opponent's, is not such a thing 
as he describes to be destitute of apprehension, will, 
and the rest. If the Sankhya bestows its labour in 
order to the emancipation of such a soul, its labour 
is superfluous; and, besides, it devolves upon every 
one of us all to strive to save himself. But my 
opponent does not acknowledge this ; he asserting, 
that the soul described in the Sankhya is, in verity, 
such as his and mine, and yet contending, that it 
has no apprehension, will, or other qualities. I reply 
that this is totally at variance with all that is 
rational. 

I have distinctly shown, that my consciousness of 
my apprehension, will, happiness, misery, and so on, 
cannot be illusory. A Sankhya, who, shutting the 
eyes of his common sense, declares, that it is illusory, 
should take notice of this also, that, if it be i:>roved 
so, neither can the fact of apprehension, will, happi- 
ness, misery, etc., be proved; since, but for concious- 
ness, there is no means of establishing their existence. 
Should it be replied, that the consciousness of will, 
etc., is said to be an illusion only in this respect, 
that its objects, as will, etc., though having existence 
as qualities of one subject, seem to appertain to 
a different subject, that is to say, being qualities of 
the internal organ, they seem to belong to the soul; 
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I rejoin thus : The Sankhya says, that the conscious- 
ness ‘ I ’ is an affection of the internal organ alone, 
and that will, happiness, and so forth, are also affec- 
tions thereof. It is clear, accordingly, that they appear 
in their proper subject : and how, then, can the 
consciousness of them be illusion even in the respect 
in which he declares it to be so ? As I am aware, 
the mystery of the Sankhya’s fantastic economy con- 
sists in this. He holds, that the consciousness ‘I* is, 
in fact, an affection of the internal organ, but that 
it cognizes the soul, as being its proper object ; though, 
by reason of misapprehension, intellect also is cognized, 1 
as identical with the soul. Hence, the consciousness, 
£ I will \ ‘I am happy', or the like, taking the soul 
for its object, attributes to it the alien qualities, will, 
happiness, etc. This consciousness, accordingly, is 
illusory, Eurther than this limit error could not 
extravagate. Can it be, that the consciousness ‘ I ’ can 
refer to another than that which entertains it ? It 
is certain, that when one who has a consciousness of 
‘I' uses the word ‘I’, he means his own self; for 
there cannot be any other word more unmistakably 
denoting one’s self. If ‘ I ’ denotes self, tell me whether 

1 =grs^ crF^fq- 

Fatanjala-bhashya-varttika , ISIS fol. 87, recto. ‘ And, in the 
consciousness <( I ” of ordinary people, who lack right apprehen- 
sion, intellect also, i. e., oesides soul , is, of necessity, cognized ; 
for there is do ground for the supposition , that the defect of 
the impression of unbeginning misapprehension is, in the case 
of this consciousness, debarred, or becomes inoperative 
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any one but its subject can be that self. It appears 
to me, that a consciousness such as the Sankhya 
assumes has its parallel in a lamp whose light proceeds 
from another lamp, or in the shadow of a man cast 
by his neighbour. For the object of the conscious- 
ness * 1 1 is self ; and that in which there is this 
consciousness is its self : but, in that which is different 
from itself, there is not this consciousness ; and that 
in which there is not this consciousness is not the 
object of such consciousness. 

But perhaps the Sankhya will say, that I, their 
opponent, who hold, with the Naiyayikas, that the 
notion < I ’ is a quality of the soul, must grant that 
it is not unusual for the soul to identify things other 
than itself with itself ; inasmuch as all men who lack 
right' apprehension erroneously consider the body, etc., 
which are distinct from the soul, to be themselves; 
for, if they did not so consider, they would not speak 
of themselves as being dark, or fair, as is conceded 
by the Naiyayikas also: and thus it is decided, that 
the consciousness 1 1 ’ may take cognizance of an alien 
object. I reply, that, in my opinion, men do not 
generally take their bodies, etc., to be their souls ; and 
the fact, that they say, ‘ I am fair or ‘I am dark \ 
does not prove that they so take them. This shall 
be shown, when I come to consider the Nyaya and 
Vaiseshika systems. Even if I granted, that some 
men thus misconceive, still such a mistake would not 
be one of perception, but one of inference. I£ it be 
said, that it is from using bis eyes, that a man calls 
himself dark, or fair, and that, therefore, his notion 
is a perception ; I have to reply, that, on looking at 



1M THE HINDU PHILOSOPHICAL SYSTEMS 


his body, he indeed sees it to be dark or fair : yet the 
notion, ‘This dark body, or fair, is myself', is not 
a perception, or immediate cognition. Eor the im- 
mediate cognition ‘ I ’ cannot have for its object either 
the body, or its darkness or fairness. Know, there- 
fore, that men apprehend only their proper selves in 
the immediate cognition ‘ I and that, as, by means 
of their eyes, and other organs of sense, they cognize 
a jar, or cloth, precisely so do they cognize their 
bodies. When they perceive, that, from changes in 
the body, cognitions of happiness, misery, etc,, arise 
in the' soul, they infer, and wrongly, that the body 
is the soul. Thus, then, it is certain, that their error 
is not of immediate cognition, but inferential. They 
reason, that, since the soul receives happiness and 
misery through the medium of the body, the body is 
self. The consciousness ‘ I * is an immediate cognition ; 
but it .cannot have the body for its object. Again, the 
body or the like is cognized by means of the eyes 
or other organs of sense ; but those organs cannot 
have the soul for their object. Hence, the confounding 
together of soul and body is the work of inference, 
not the work of perception. I was correct, therefore, 
in saying, that the immediate cognition ‘ I ’ can have 
no other object than self. And, just as it cannot 
have an object different from itself, so the qualities 
will, happiness, misery, and the rest, of one cannot 
appear, in immediate cognition, as located in another. 
Eor I have already said, that will and other like 
qualities are their own manifesters. They must appear 
where they reside: and how can they appear else- 
where ? Moreover, since the consciousness, ‘ 1 9 can 
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have only itself for object, bow can the will, happiness, 
etc., which seem to belong to another, bo the objects 
of such a consciousness as ‘I will’, etc.? 

But the Sankhyas, though they deny cognition and 
other qualities to the soul, perceive, that, if it neither 
cognizes, nor wills, nor is miserable or happy, it 
cannot be called bound. Why, then, their philosophy, 
and all their toil to liberate the soul? This objection 
they anticipate; and, to rebut it, while they refuse to 
regard cognition, etc., as qualities of the soul, they 
maintain, that in some sort, it experiences 'cognition, 
will, and so on. To arrive at this conclusion, they 
speculate as follows. Cognition, etc., which they call 
affections of the internal organ, are reflected in the 
soul; and these reflexions 1 of cognition and so forth 
are supposed to be experiences of cognition, etc.: 
a distinction being taken between the two classes. 
In this way the soul becomes an experiencer of 
cognition, will, happiness, and misery. The experience 
of cognition being itself a cognition, the soul may be 
said to cognize. But the experiences of will, happi- 
ness, and misery cannot, suitably with the Sankhya 
system, be denominated will, happiness, and misery. 
Hence, it is not allowed, that the soul wills, and is 
happy and miserable, but only that it is the ex- 
periencer of will, happiness, and misery ; though, 

l The European reader must be constantly on his guard 
against supposing, that by reflexions, the Sankhyas mean 
figuratively impressions made in the essence of the soul. 
What the Sankhyas do mean will be seen from the present 
chapter, and from the second, with tfie notes attached to the 
latter. 
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occasionally, the reflexions of happiness and misery 
are found spoken of as happiness and misery, instead 
of experiences of them. Those experiences are, how- 
ever, pronounced to be unreal; for an experience of 
this sort, while the reflexion of an affection of the 
internal organ, is likewise an evolution from that 
organ, precisely as its affections are, and extrinsic to 
the soul. When it is termed unreal, it is not meant, 
that it has no real existence, but that it does not 
inhere in ' the soul, and that it is incapable of pro- 
ducing any change in its essence. It is like the re- 
flexion, in crystal, of a red rose : where, only from 
misapprehension, would it be thought, that the colour 
reflected belongs to the crystal. Now, in our view, 
the soul cannot be an experience!’ in consequence of 
the reflexions spoken of. Eor, when a man has an 
experience, a change really takes place in his soul. 
This would be the case, the Sankhyas admit, if cog- 
nition, will, happiness, and misery could be regarded 
as qualities of the soul; as they are regarded by the 
Naiyayikas, whose dogma on this point, as making 
the soul changeable, the Sankhyas arraign as unsound. 
On the Sankhya ground, then, that the reflexions in 
question work no change in the soul, and are alien 
to it, the soul cannot, by reason of them, become an 
experience!’. Nevertheless, the Sankhyas, strange to 
tell, for all that they say these reflexions are extrinsic 
to the soul, declare, that, owing to them, the soul 
becomes an experience!’ of cognition, will, etc. In this 
there is a plain contradiction in terms; for it amounts 
to an assertion, coupled with a denial, that the soul 
has experience. Tlfo following remarks will enable 
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us to understand how the Sankhyas came to entangle 
themselves in such an incongruity. 

Most imperfect and erroneous, generally* are the 
notions of the so-called Hindu philosophers about 
things metaphysical and physical. Whatever two 
things these schemers see to be in relation, they must 
straightway ascertain the species of that relation. 
Eor instance, after laying down the proposition, that, 
wherever there is smoke there is fire, the first step 
to be taken, towards completing the proposition, is, 
they say, to ascertain the relation that subsists 
between the smoke and the place of its appearance. 
So, likewise, the relation of the fire to the site it 
occupies must be ascertained. And it is only by these 
relations, that the smoke is a token, and the fire that 
which is betokened . 1 2 The two relations here instanced 
are of the same sort, known as sanyoga. Again, 
it is deemed necessary to determine the relation 
between a quality and that to which it belongs, and 
between a whole and its component elements, etc. 
The evil that has sprung from thus theorizing 
is, that the pundits came to look upon relations, 
sanyoga , samavaya , 3 etc., as real objective entities, as 
having existence apart from the objects they connect, 
and were led to sunder things further than it is 

1 Such, relations are called, respectively, hetut&vachchhedaka 
and sadJiyatavachchliedaka ; or ‘ the determinate of betokened- 
ness.* 

2 Sanyoga , one of the four and twenty qualities of the NySya, 
is contact, the mutual touching of two substances. Only, as 

mentioned in the text, it is an entity, and has existence 
irrespectively of the substances to wlAch it belongs. Moreover, 
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reasonable to sunder them. Thus, according to the 
Naiyayikas, substance may sometimes be so far inde- 
pendent of qualities as to want them altogether. The 
qualities of what they reckon as originated substances 
are not produced, they affirm, until after the produc- 
tion of those substances themselves. Take a jar, for 
example. During the first moment of its production, 
it is devoid, in their view, of all qualities whatsoever, 
as colour, smell, taste, and tangibility. In the second 
moment it becomes endowed with them. Again, the 
Naiyayikas contend, that a whole is a different thing 
from the mere sum of its parts. By the joining 
together of the parts a new entity is generated in the 
whole which results; 1 as has been remarked, it has, 

it is destroyed by vibhdga ‘ separation * ; which also is a 
quality. But, as a cause must exist prior to its effect, sepa- 
ration, before performing its destructive office, is fabled to 
co-exist with contact for a single moment. 

Samavdya, like sanyoga , is, in the first placo, an entity. It 
is the relation between substance and quality, between a whole 
and its parts, etc. It is eternal ; so that, though the things 
which it stands between perish, itself remains. Numerically, 
it is one ; and thus it is the same samavdya that connects a 
jar and its colour in India, and another jar and its colour in 
Europe ; and that connected Adam’s soul with its qualities, 
and that connects the reader’s with its own. As the reason for 
maintaining its unity, the Naiyayikas simply refer to the lew 
parcimofiice , and leave common sense altogether out of the 
question. It is useless to try to translate samavdya . Oolebrooke 
substitutes * aggregation, or intimate and constant relation ’ ; 
Dr. J. B. Ballantyne, ‘ intimate union < inherence *, * coinher- 
ence ‘ coinhesion 

i It was a favourite pleasantry of a late most celebrated 
Naiy&yika pundit at Benares, that, in rigid accordance with 
his system, on receivmjg hack from a goldsmith ornaments 
wrought from metal furnished to him, it would be quite just 
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for a single moment?, no qualities , 1 whereas its parts 
.have; and it resides in its parts by the relation styled 
samavftya. It is because a whole is predicated as 
residing thus in its parts, that the Naiyayikas, in 
respect of the enunciation, that smoke betokens fire, 
set about, first of all, to ascertain by what relation 

to demand double weight; that of the original gold, and, 
again, as much in ornaments. For it is not held, that, on the 
production of a whole, the parts concurring to it are anni- 
hilated. 

It is because of their notion regarding the novelty of wholes,, 
that the Naiyiiyikas are designated as asatkdryaradins , in 
‘contradistinction from the Sankhyas and Yediintins, who are* 
termed satkdryavddins ; the former holding, that an effect la- 
non-existent before its production, and the latter, that an 
effect has existence, in its material cause, antecedently to it* 
manifestation, or eduction, abhivyakti. Hence, Sankhyas d«r 
not hold, that a property and its substrate, dharma andf 
dharmin , are altogether alien to each other. In one sense, ii 
is true, they are taken as different; but, in another sense, 
they are reputed one. The reader will have observed, repeatedly, 
in foregoing notes, „the expression dharma-dharmy abheddt , 

< because of the non-difference of a property and that which is 
propertied.’ 

In this case, the Sankhyas and the Vedantins approve them- 
selves nearer to rationality than the Naiyayikas : but the case 
is rare of its kind. 

1 The reason assigned is this. Every effect must have three 
causes, the samavdyi , asamavdyi , and nimitta. A jar, when 
produced, is considered to be a new entity ; and the same view 
is taken of its qualities. Of the jar, its parts are the samavdyi 
cause; the contact of those parts, its asamavdyi; and the 
potter and his implements, its nimitta . Of the qualities of the 
jar, itself is the- samavdyi ; and the qualities of the parts of 
.the jar, are the asamavdyi of those qualities. Their nimitta is 
as before. As every cause must preced# its effect, the jar, a 
cause of its own qualities, must exist previously- to the pro- 
duction of its qualities. 

9 
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it does so. For, as smoke is said to reside in a place 
by the relation of sanyoga, so it is said to reside in 
its parts by the relation of samavfrya. Therefore, by 
simply asserting, that, wherever there is smoke there 
is fire, one is apt to mislead ; since smoke, besides 
residing in a given place, resides, by the relation of 
samavayat in its own parts, where fire is not. 

We have now learnt how the Naiyayikas, by trans- 
muting relations into entities, and interposing these 
entities between things correlated, dissever what in 
nature we find most closely allied. Accordingly, these 
philosophers, though they profess to believe cognition, 
etc., to be qualities of the soul, are seen — when we 
come to understand how they speak of qualities and 
substance — to make them extrinsic to it, When, 
therefore, cognition, etc., are said, in their character 
of qualities to belong to the soul by the relation of 
samavsya , we recognize a position inadequate to that 
<of their residing in the soul by inherence; 1 and yet 


X very recent authority, of most respectable weight, speaks 
'thus of the three Naiyayika causes ; ‘ It is commonly under- 
stood, that the Nyaya philosophy acknowledges three sorts of 
causes, substantial or inherent, non-substantial or exterior, and 
a third which might, perhaps, be conveniently styled the 
operative cause ’—Professor Banerjea’s Dialogues on the Hindu 
Philosophy, p. 127. 

i Let it not be supposed, that, because the Kaiyayikas 
repute substance the samavdyi cause of its qualities— as was 
said in the last note— they look upon qualities as being 
intrinsic to substance. For, in the twenty-four qualities, they 
include differentness, contact, separation, remoteness, etc., as 
real entities. Of thebe also the substance in which they reside 
is the samavdyi cause; and they cannot, with any propriety, 
be said to be intrinsic to such substance. 
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the Nyaya, on the point immediately under discussion, 
is much nearer to the truth than the Sankhya and 
the Vedanta, 

And now we are prepared for easy apprehension of 
a transition to a much graver error. If the soul, ask 
the Sankhyas, may become a cognizer, etc., from 
possessing cognition, etc., by the relation of samavctya, 
why may it not become so from possessing cognition 
and so forth by any other relation? That the soul 
becomes thus possessed by the relation of samavtiya, 
they refuse to admit ; since the admission would imply 
a change in the soul’s nature. Still, studious to make 
out the soul a cognizer t etc., or else an experiencer of 
oognition, etc., they proceed in this wise. The re- 
flexions of cognition, will, happiness, misery, etc., are 
experiences of them, severally. These reflexions, or 
experiences, rest upon the soul. To the Sankhyas an 
alternative is here, they think, presented. They allow 
themselves to suppose, that the soul cognizes, wills, 
etc., in the affections of the internal organ, Gognition, 
will, 'etc., which are connected with the soul by the 


Obviously enough it was the old, and all but universally 
disused, ex-nihilian maxim, which suggested to the Naiyayikas, 
that every effect must have a samav&yi cause ; a cause which t 
by legitimate deduction from that maxim, ought to mean 
one from which an effect is evolved, or developed. From 
this notion the Naiyayikas have, however, strayed afar ; and 
what they intend by their smnavayi cause is equally unintelligible 
and unaccountable. This is evident from their contending, 
that an effect is altogether a new entity, as compared with 
its samavayi cause ; and from this, that^hey maintain substance 
to be such a cause of its own qualities ; these being extraneous 
to it, and of a different category. 
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relation of : reflexion; or to suppose, if they choose, 
that the soul is an experiencer of cognition, etc., in 
those reflexions, the experiences of cognition, etc., 
which rest on the soul by the relation of sanyoga . 
In order to the soul’s cognizing, etc., what does it 
matter, the Sankhya asks of the Naiyayika, if cogni- 
tion and the rest do not reside in the soul by the 
relation of samavaya; seeing that the soul has them 
by some other relation ; and there being no ground 
for restriction to the relation of samavaya ? The 
Naiyayika, thus ♦controverted by the Sankhya, cannot, 
in my opinion, return,: with his imperfect views, any 
answer founded: in' reason. 

Precisely the error of the Sankhyas, which has 
just been detailed, is that of a distinguished pundit 
of Benares, to whom I applied for solution of divers 
of my doubts. One of my questions was as follows: 
Since, if the Sankhyas believe that misery resides in 
the soul as a reflexion only, which reflexion is held 
to be an evolution from the internal organ, the soul 
cannot really be miserable, why all the toil of the 
Sankhya system to liberate the soul? The reply was, 
in part, as follows: 1 ‘And if thou intendest to imyjly 
that, aocordmg::to the Sankhya , the soul cannot be 
miserable through the unreal relation of reflexion, 


1 First, he detected an :inaecuracy in the expression f if 
the Sankhyas believe, that misery resides in the soul as 
a reflexion only ’ ; for, in strict Sankhya phraseology the reflexion 
of misery is not misery, hut is its experience. Ever and anon, 
however, the "Sankhyas express themselves as the author 
expressed himself. See the first passage from the Sankhya- 
prmathana-bhashya , given at the foot of p. 44. 
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. . , thou shouldst be asked, in return, Though 
thou boldest , as in the Nyfiya, that the suffering of 
misery, which is an experience, is a quality, still, how, 
either by that quality, or by samavcfya , can the soul 
be miserable ?”' 1 In passing, the pundit assumes, 
inadvertently, that I here go the whole way with the 
Naiyayikas. I take his purport to be this. If, with 
a view to prove the soul miserable, a relation between 
it and misery, an affection of the internal organ, is 
demanded, the relation of reflexion is available ; and, 
should it be objected that the soul cannot become 
miserable by such a relation, it may be inquired how 
it can become so even by the relation of samavtfya ? 
Then he goes on as follows : * And what superiority, 
save thy long conversancy with it, dost thou see in 
the Naiyayika system, that it alone pleases thee? 
And what inferiority, waiving that it is novel to thee, 
dost thou see in the Sankhya system, that thou 
findest the acceptation of it difficult ?’ s 
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Another question proposed by me was this : If 
misery belongs to the internal organ, how can its 
removal profit the soul ? The Pundit replies : ‘ The 
fact, that misery resides in another than the soiil, 
does not prevent its cessation from being a good to 
the soul. For misery, which is held, by those who 
abhor the relation of reflexion, to reside in the soul 
by samavftya, resides, by some other relation, in what 
is not soul .’ 1 In the Nyaya, cognition and other 
qualities, though residing in the soul by the relation 
of samav&ya, are spoken of as residing in time by 
temporal relation, in space, by spatial relation, etc. 
What the learned Pundit means is, then, this. If it be 
argued, that, because the Sankhyas believe misery to 
reside in another than the soul, that is to say, in the 
internal organ, its removal cannot benefit the soul, 
neither can its removal benefit the soul even according 
to the Naiyayikas ; inasmuch as, in their view, misery 
resides, by various relations, in other things besides 
the soul. As we are aware, agreeably to the Sankhya, 
misery, etc., are qualities of the internal organ. If 
they are so, what has their continuance, or their elimi- 
nation, to do with the soul ? But of this weighty 
objection fbe Pundit makes small account. The reason 
is, that, to his mind, samavaya> here a relation of 
the first importance, is quite on a parity with what 

v.-> ■o v> 
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are here inferior relations, such as the temporal and 
the spatial, This will serve as a sample of the degree 
to which the common sense of the pundits has become 
distempered. And I shall now address myself to show 
what that relation is between the experience of cogni- 
tion, will, happiness, misery, etc., and that which is 
in truth the experiencer of them. 

First, however, I must bestow a few words on the 
great error, committed by the Sankhyas, of distin- 
guishing between happiness and the like, and their 
experiences. Who is conscious of any such distinc-* 
tion ? From experience of happiness deduct experience ; 
can one then form any idea what happiness is by 
itself? Not at all. Consequently, all the qualities of 
the soul, to wit, cognition, will, activity, happiness,, 
and so on, ought to be regarded as so many different 
sorts of experience ; as was previously exemplified, in 
the case of will Or, should there be some very nice 
distinction between happiness, or the like, and the 
experience of it, the two, at all events, are inseparable. 
It follows, that there is no foundation for the theory 
of separating cognition, etc., from their experiences, on 
which the doctrine depends, that the internal organ 
is the subject of happiness and so forth, and that the 
"soul is their experiencer. 

And now ’I purpose to make out, that the soul 
cannot, by any chimerical reflexions of cognition, will, 
etc., be erroneously regarded as experiences of cognition 
and the rest become an experiencer thereof. It is 
self-evident, that the experiences of cognition, will, 
happiness, misery, etc., are qualities of their experi- 
encer; for a quality is that which cannot exist abstracted 
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from its substrate. For example, the existence of 
colour, or of taste, or of length, or of breadth, under 
such abstraction, is impossible. And it is the same 
as concerns the experience of cognition, or the like, 
considered severally from its experience. Indeed, ex- 
perience, thus circumstanced, is brought into the 
category of the son of a barren woman and the horn 
of a hare. From this it is clear, that the experiences 
of cognition, will, etc., are qualities ; and, being such, 
they are connected with their substrates by the rela- 
tion through which every other quality belongs to 
that which possesses it. 

In the terminology of the Naiyayikas, the relation 
between quality and substance is that of samavffya. 
But this samavcft/a, as they describe it, seems to me 
not only hypothetical, but irrational ; and so 1 decline 
to designate by it the relation between quality and 
substance. To this relation I assign no name what- 
ever. When, in our argumentations, we have reached 
the boundary of the certain and of the intelligible, 
there is nothing left for us but to be silent. As for 
the relation of quality and substance, reason teaches 
tm that it is widely different from sanyoga and such 
other relations. It is a relation through which quality 
penetrates and permeates the very essence of substance, 
and participates in it. Just so does experience with 
reference to an experiencer. 

A reflexion, though in respect of space it is very 
near the soul — in fact, within it, like everything else ; 
for, in the Sankby^, the soul is all-pervading — is far 
remote from its essence. In the Sankbya scheme, it 
is an evolution from the internal organ, and must 
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reside in the soul by the relation of sanyoga r and not 
otherwise. Now, how can the soul by virtue of it 
be an experiencer ? For, if it has not experience in 
its proper essence, it has none at all. Analogically, 
let it be, that a sage sits ever so close to a fool, or 
embraces him, if you will ; can the fool, in consequence, 
be pronounced wise ? 

The European physicists, who have explored acou- 
stics, optics, and other similar departments of science, 
declare that, when a man sees an object, the following 
process is transacted. First, the object is imprinted 
upon the retina behind which is a sensory nerve con- 
necting it with the brain. The nerve and the brain 
are thus successively affected. Then, owing to some 
relation between the brain and the soul, that is to 
say, between matter and what is not matter, the 
object seen is cognized. That relation is incompre- 
hensible ; and yet of so much we are certain ; that 
neither does the objects being reflected into the eye, 
nor does the effect produced in the sensory nerve, 
through the reflexion, nor does the action upon the 
brain, through the sensory nerve, constitute the soul’s 
cognition. For, though the relation between the brain 
and the soul is most intimate, still the brain is distinct 
from the soul, and extrinsic to it. The soul’s cognizing 
consists in this, that itself, that is to say, by its essence, 
apprehends an object through the eye and the other 
media enumerated. 

The conclusion is, that, if the Sankhya’s reflexions 
of the affections, cognition, will, ^activity, happiness, 
and misery, are distinct from the soul’s proper essence, 
they are not the soul’s experiences of cognition, will, 
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etc.; since, though, as to space, they are exceedingly 
proximate to the soul, yet, viewed essentially, they 
are as distant as the east from the west. Inasmuch, 
therefore, as the soul can neither cognize, nor will, 
nor energize, nor be happy or miserable, nor be an 
experieneer of cognition, etc., why should the Sankhyas 
strive so hard to liberate it? In another way, more- 
over, the Sankhyas deceive themselves and others. 
They say, that happiness and the like are not really 
in the soul, but that, from non-discrimination, the 
soul thinks itself miserable and bound : this is its 
wretchedness, emancipation from which is desirable. 
In this statement there are two great errors. One is 
this. The non-discrimination spoken of is itself an 
affection of the internal organ. As such, it has no 
intrinsic relation to the soul ; only that of a reflexion ; 
and how, then, can the soul be prejudiced by it ? The 
other error is this. Even if the soul, from non-dis- 
crimination, did think itself miserable and bound — 
which the Sankhyas will not grant — still, it could 
take no harm merely from thus thinking, so long as 
it did not, in reality, incur misery by reason of non- 
discrimination. If, then, the Sankhyas conceded, that 
it thus incurs misery, it would be really miserable. 
And, if they deny — and they do deny — that it does, 
it follows, that it stands in no need of being emanci- 
pated. 

Therefore, that position only, which is laid down 
in the sixty-second stanza of the Smithy a-harika, can 
he justified on San^hya principles ; namely, that it is 
not the soul but nature that is hampered and that 
is disengaged. 
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I have already shown, that the Sankhyas go to 
all the trouble they take to prove the soul devoid of 
apprehension, desire, etc., in order that the soul may 
be proved susceptible of emancipation . 1 They allege, 
that, if apprehension, desire, happiness, misery, and 
the rest be acknowledged to be qualities of the soul,, 
they must be a part of its proper nature : and the 
nature of anything is inalienable. Only by making 
out the soul to be unendowed with apprehension and 
the like, they say, does its emancipation become pos- 
sible. Eor, in the view of all the pundits, there is no 
emancipation apart from in sentience. That riddance 
from pain is indispensable, we all hold alike. Now, 
let it be granted, for a moment, that these notions 
are correct ; that is to say, that emancipation cannot 
take place without the abolition of apprehension, and 
that misery, like cognition, etc., if a quality of the- 
soul, must continue for ever. Still, it is improper, out 
of fear for the soul, to describe a thing as being other 
than it is, and to give aid to such a deceit by sophistry. 
I mean, that it is wrong to insist, that apprehension, 
desire, and so on, which are really qualities of the 
soul, are not so. Man, we know, is mortal. But, if, 
from dread of death, I, a man, affirm that I am not 
a man, shall I on that account escape death ? If, 
therefore, the Sankhyas are convinced that whatever 
has apprehension, desire, etc., for qualities is doomed 
to the fearful evil of never parting with them, it is 

1 It cannot but seem extraordinary blindness, in the Sankhyas,. 
not to perceive, that the very efforts which they put forth to* 
show, that the soul is capable of being emancipated, go to* 
prove that it has no need of being emancipated. 
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the counsel of wisdom, seeing that they are left 
without resource, to abide their lot in patience, and 
mot to belie reality. 

The truth is, however, that the pundits’ notion is 
baseless, that emancipation consists in definitive aliena- 
tion of apprehension, etc. And the assertion of the 
Sankhyas is erroneous, that, whatever has misery for 
•a quality can never be discharged of it. When the 
cause of misery is removed, the misery likewise takes 
its departure; and Almighty God will deliver from it 
whomsoever He blesses with His grace. I shall treat 
of these points when I discuss the Nyaya. 



CHAPTER VI 


Brief Consideration of one Topic of the Mlmansa , with 
a few Bemarks on the Intellectual Peculiarities of 
the Pundits , and on their Style of Reasoning . 

Greatly do the Mimansakas err, in not acknowledging 
God ; 1 and, again, while they do not acknowledge 
Him, in believing in virtue and vice, and in laying 
upon the heads of men the burthen of rites and! 
ceremonies ; and, lastly, in maintaining, that the Veda 
has existed from eternity. My refutation, in the third 
chapter of this section, of the first two of these errors, 
as held by the Sankhyas, will equally well apply to* 
the Mimansakas. But there is this difference of view 
between the two schools, as regards the Veda. The 
Sankhyas hold, that, at the beginning of every reno- 
vation of the universe, it issues anew from the mouth 
of Brahma., but without his composing it; whereas* 
according to the Mimansakas, it has always existed; 
.and the same arguments that are good against the 
former notion are just as cogent when applied to the* 

l To name one Mlm&nsaka, — Partha^arathi Migra, in the* 
first chapter of the Sastra-dfipikWy labours at length to overset 
the arguments adducible to prove the existence of deity. 
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Hatter. However, as for this latter view, that is to 
-say, that the Veda was made by no one, but of itself 
has been in existence from all duration, one may 
indeed wonder at such an irrational theory. If asked 
for their proofs of this, the Mlmansakas can only 
reply, that no name of the writer of the Vedas has 
come down to us. 1 But what sort of a proof is this ? 
Many is the book whose author’s name nobody knows ; 
but do we infer, therefore, that such a book never 
had a beginning in time? And how, pray, differs art 
ancient book from an ancient house? And who ever 
concluded, that an old house had been built from the 
-beginning of all things, on the ground, that its 
builder’s name has been lost in oblivion? There is, 
-in short, only one topic connected with the Mimansa, 
on which I purpose to remark. It is as follows : — 

To find, that the Mimansa esteems the Veda to be 
infallibly authoritative, and, nevertheless, decides that 
the gods named in it are all imaginary, 2 and that the 
relations concerning them there are mere fables; and 
to find, that, though Indra is denied to exist, yet to 
make offerings in his name is sufficient to ensure 

c 

| Parfchasitrathi Midra, in the first 
o 

chapter of the Sctstra-dipikd. ‘Had there been any author 
of the Veda, surely remembrance of him would have been 
preserved by successive students of the Veda ; as has been the 
case in respect of Buddha and: others. ’ 

Pftrthas&rathi goes on to urge, that, if the Yedas had had 
iftn author, it is impossible he could ever have been forgotten. 

* Bee the extract from the Bhdtta-dipikd^ cited above. 
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great reward; cannot but strike one with astonish- 
ment* Wherever, allege the MTmansakas, the gods 
and their exploits are spoken of in the Veda, it is 
not intended to recount actual facts ; the end in view 
being to magnify the benefit of ritual acts, and so to 
allure men to engage in them. But how can any 
one who has the slightest discrimination say, after 
reading the Veda, that the persons who originally 
addressed its hymns to Indra and others, did not 
themselves believe these to he real divinities? And 
who can imagine a man's doing worship to an unreal 
god, and singing praises to a nonentity, and imploring 
nobody, in the expectation of receiving, therefore, 
•eminent recompense? 

On this subject Mimansakas seem to reason thus. 
All our strivings are for the attainment of reward; 
this reward being dependent upon works ; and in- 
formation about works being obtainable from the pre- 
ceptive enunciations of the Veda, If we accept these 
three things, why need we accept more? If we hold 
the precepts of the Veda to be true, what harm is 
there in our looking upon the rest of the Veda as 
■a romance? And, if reward comes of works, these 
suffice; and what is the use of the gods and the rest? 
Again, if works give rise to various fruits, then, as 
a seed possesses an innate power of originating 
a sprout, so, by maintaining that works possess an 
innate energy, we are enabled to account for the pro- 
duction of the world ; and what necessity, in that case, 
is there of a God? To refute such strange notions 
may be spared : the very statement of them is refuta- 
tion. Still, I shall reply to them in the third chapter 
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of the second section, where I speak of the error into 
which the pundits fall on the subject of virtue and 
vice. 

Thus I have examined, in the present and three 
preceding chapters, the main doctrines of: the Sankhya 
. — the Yoga included — and of the Mlmansa. Any man 
whose common sense is unsophisticated, on inspecting 
these doctrines as set forth and defended in the 
Sankhya and Mlmansa, must perceive, that the pundits, 
are most faulty in their manner of argumentation. 
As compared with those systems, the Nyaya and 
the Yaiseshika are greatly eligible. And yet their 
adherents also, ancient and modern, betray the 
intellectual defects common to all the pundits ; as 
.will before long be evinced. 

Even as concerns things that are self-evident, these 
scholars go deplorably amiss. When a person reaches 
this state, it is most difficult to bring truth home to 
him. If a man, for instance, gets to doubt whether 
he has twenty fingers and toes, who can resolve- his 
misgiving for him? You count them, one by one, to 
him ; but, nevertheless, he cannot satisfy himself that 
they make up a score. After this, there is no hope 
of removing his uncertainty. Something similar to 
this state of mind is that of the pundits ; as one' 
cannot but see, on looking into the Sankhya and 
Mimansa, To dispel their difficulties is, consequently,, 
no easy task ; and yet I have ventured to undertake- 
it. But, such are the peculiarities of my country- 
men — as I know from old experience — -that they will 
not understand my answers; and the real reason is,, 
that they do not wish to understand them. Where- 
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there are persons who cannot be reached by rational 
arguments, we can only commend them to God; for 
to Him is possible what to man is impossible. 

In this, again, the pundits manifest their wrong 
habits of mind, that when they set about considering 
a subject, they do not, first of all, soberly ask them- 
selves what the facts are, bearing on it, which they 
and others are acquainted with. Such is the spell 
over their minds, and, from prepossession towards 
what they wish to believe, such is the partiality of 
their contemplation, that they adopt ' maxims which 
are baseless, as if they had no imperfection, and 
accept defective illustrations in place of proofs, and 
reason on the strength of them: nor do they reflect 
whether their arguments are cogent or futile, or 
whether they may not be met by counter-arguments. 
And so they go on, rearing one thing upon another, 
utterly regardless of the preposterousness of their 
conclusions. 

One more defect of their intellectual constitution is 
this, that they fail to inquire w r bat things are within 
the range of human reason, and what are beyond it. 
With the short cord of human wit they vainly essay 
to measure the profundities of God's fathomless per- 
fections, and to determine their limits. He who 
will act thus cannot but stumble and at last fall 
disastrously. 

People who follow the dictates of common-sense 
steer clear, for the most part, of such errors. Common- 
sense is that sense which is shared by the generality 
of mankind. By its aid, even the illiterate and rustics 
are able, in their daily occasions and transactions, to 
10 
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judge between the true and the false, and between the 
useful and the harmful. When any one, abandoning 
it, sets about adducing grand arguments in support of 
his favourite notions, he is very apt to get lost in 
a wilderness of nonsense, and to think, that the ground 
is above his head and the sky beneath his feet. But, 
to obey the admonitions of common-sense is not the 
way of the pundits ; and so we see how such 
wonderful dogmas as they profess came to be sug- 
gested to them. 

Their style of reasoning may be illustrated by the 
following story. Once upon a time, two men, travelling 
in company, laid a wager as to who would first reach 
the end of the next day’s journey. One of them, 
getting up early the following morning, saw that 
the other was still asleep. With great complacency, 
he thereupon dressed, tied up his kit, and set off. In 
his haste, however, unawares to himself, he put on the 
other’s turban instead of his own. Hurrying forward, 
on reaching the end of the day’s journey, he found 
his companion had not got the start of him, and was 
not even within sight. And then he sat down, 
opened his bundle, took out his mirror, and began to 
inspect himself. Seeing that he had on the other’s 
turban, he dung down the mirror, exclaiming : ‘ Alas I 
well-a-day ! I have taken all this trouble to get here 
first; and, after all, my friend has outstripped me.’ 
On tHls, a by-stander, who had heard his lament, 
began to reason with him. f What do you mean?’ 
said he. 1 Here you are, arrived and waiting ; and how 
can you say, that your friend has, after all, outstripped 
you? Can you be so bewildered as to believe, that 
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your sense of self has been transferred to another ? ’ 
But still he turned a deaf ear. He had resolved on 
taking it for an invariable rule, that his friend’s tur- 
ban could be on no one’s head but his friend’s ; and, 
accordingly, he must infer, that he himself had 
become the other, and that he had all along been 
labouring under illusion, in thinking it was himself 
who had started first on the day’s journey, and 
prosecuted it, and completed it. 




SECTION II 




CHAPTER I 


Briefly prefatory with an Examination of the Nyaya 
and Vaiseshiha Doctrines touching God. 

I shall now consider the Nyaya and the Yaiseshika. 
But, as I have before noted, there are many doctrines 
common to almost all the Systems. When I take up 
such points, in discussing the Nyaya and Yaiseshika, 
what I shall offer will, therefore, be applicable to the 
Systems generally. 

At the outset I remarked, that the authors of nearly 
all the Systems announce, as the great end of their 
compositions, the attainment of final beatitude. At 
their respective beginnings, the Nyaya and the Yai- 
seshika Aphorisms make distinct statements to this 
effect. And so far forth they are worthy of commen- 
dation ; it being most fitting to all men, and it being 
of all things most necessary, that they should strive, 
with their entire might, to find out the means of 
salvation. Yet, I cannot concur with the partisans of 
the Systems, in regarding right apprehension as the 
chief cause of emancipation ; my own belief being, 
that this effect springs from the sgontaneous grace of 
God. I acknowledge, indeed, that right apprehension 
is instrumental to salvation ; but it is not that right 
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apprehension, consisting in discriminating between 
soul and what is not soul, which the authors of the 
Systems teach to be the sole means thereto. That 
sort of right apprehension, taken by itself, I hold to 
be of no benefit ; a position which I shall substantiate 
by and by. The sort of right apprehension which 
I maintain to be beneficial is this : rightly to apprehend 
God, and oneself, and one’s wretchedness, and the 
way of escape from it, and what man ought to do, 
and what he ought to forbear, I do not mean, 
however, that to acquire, in its entirety, a right appre- 
hension of these things is absolutely necessary; for 
this is impossible to man. I mean, that he ought 
to make this acquisition in so far as it is indispen- 
sable to bis good. Requisite right apprehension, as 
concerns God, should be such as to move man to 
honour, to love, to worship, and to fear Him ; such 
as to purify man’s nature, and to lead him to love 
virtue and to abhor vice. And, further, a man’s right 
apprehension, pertaining to himself, should be so much 
as to enable him to appreciate his place in the order 
of the universe; to think of himself as he appears in 
the sight of God ; and to understand his relation to 
God, and his relations to his fellow-creatures, in order 
that he may be qualified to act according to those 
relations. And, again, a man’s right apprehension 
should be sufficient to qualify him to realize his own 
wretchedness, so that he may take thought how to 
escape from it; and sufficient for him to acquaint 
himself with the means calculated to bring about such 
escape, so that he may avail himself of those means. 
But of these things there is no correct account in the 
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Nyaya, or in the other Systems. Ear from it, they 
inculcate numerous errors concerning them. 

Most inappropriate is the account given, in the 
Nyaya and Vaiseshika, of the divine attributes, such 
as God’s greatness, power, wisdom, holiness, and 
justice. 

The soul, atoms, the mind, and many other things, 
no less than God, they hold to have existed from 
eternity. Like God, they have been, of themselves, 
from all duration, and were created by no one. How 
far does this view fall short of God’s greatness, abso- 
luteness, and sovereignty ! According to the Naiyayika, 
souls and atoms are innumerable ; and, if they have 
always had spontaneous existence., it is manifest, that 
their existing is not in subordination to the will of 
God. As they had not their origin from God’s will, 
so neither could they be by Him brought to nought. 
Even if God had willed otherwise, no change could 
have been operated as to their existence: nor will 
He be able to operate any such change. How, then, 
can absoluteness and sovereignty be predicated of 
God, as regards them ? Him we call absolute and 
sovereign, on whose will, or permission, everything 
depends; and without entire subjection to whose will, 
nothing can be or happen. If the existence of souls, 
-atoms, etc., be not subject to the will of God, His 
sovereignty does not extend to their existence. On 
this principle, God cannot be proved to be God : for 
G-od is He who is over all. 

To this view the pundits would bring forward this 
objection : * If you deny unbeg&ning existence to 
atoms, what cause of the origin of the world can you 
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produce ? Eor every effect must have a material 
cause; as a jar, clay. But for the clay, of what will 
the* potter make his jar P In this way God formed 
the world out of atoms ; and how could He have 
made it without atoms ? 5 In reply, I would ask the 
pundits, whether they consider the power of God to 
be of like kind to that of the potter. If the powers 
of the two be similar, then God required limbs and 
appliances ; just as the potter, in fabricating a jar, is- 
obliged to use his hands, feet, and sundry other 
implements. And, if it be conceded, that God, unliko 
the potter, bad no need of limbs and appliances, but 
could have made the world by His mere will, where 
is the difficulty in acknowledging, that He could have 
created it without a material cause ? By His inscru- 
table power He was able to originate the entire world, 
material cause and material effect together. If it be 
objected, that this is inconceivable, I would ask, 
whether it be not equally inconceivable, that God 
could have framed the world out of atoms, by His 
will alone, and without recourse to bodily members. 
Do we see, anywhere among men, a workman of such 
skill, as that, by a simple operation of mind, he can. 
call effects into being ? My opponent may perhaps 
say, that the human soul answers these conditions; 
for, by its mere will, it sets the hands and feet in- 
motion : and he may add, that, in like sort, at the 
beginning of the world, God, by His will, imparted 
motion to the terrene and other atoms. Let the* 
parallelism of the illustration be granted; yet the 
main difficulty, thaff of inconceivability, is still where 
it was. We know, to be sure, that the soul, by its. 
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mere will, moves the hands and feet. But who can 
comprehend how this comes to pass? The will is 
invisible and intangible ; resembling neither a cord, 
with which a thing may be brought near; nor a staff, 
with which a thing may be raised or thrown down. 
How can it have any influence on the hands and 
feet, which are insentient matter ? And how can it 
raise or depress them ? The whole is inconceivable* 
If, then, the works of God outreach our conception, 
how can we assign limits to His power, w 7 hich is 
inscrutable? But the soul’s communicating motion 
to the bands and feet cannot properly be drawn 
into analogy : for the hands and feet are of 
the body, which belongs to the soul; but terrene 
and other atoms are not of the body of God, He 
being bodiless. The difficulty of operating, by the 
mere will, upon what is not of one’s body remains, 
therefore, precisely where we found it. Nor can you 
caff terrene and other atoms the body of God ; 1 for 
you cannot maintain, that the qualities and nature of 
body are possessed by them. Thus, the body influences 
the soul ; but you cannot affirm, that God is affected 

l According to the author of the Dinakari , the following 
opinion was held by the adherents of Icharya, by which title 

TJdayana Icharya, most probably, is intended; 3^ef * * * 

S3 

ft?# srcr i cwrsfq 

I ‘Tjet it be granted, that 

Isvara possesses an eternal body ; still itjs not established, that 
Isvara has a distinct, or proper body ; for it is held, by ns, 
that the atoms themselves are his body.’ 
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by terrene atoms, etc., in the same manner. Since 
there are, thus, numerous characteristics of body 
which do not appertain to the terrene and other atoms, 
if you give the name of God’s body to these atoms, 
still our bodies cannot be adduced as analogous to 
them, My meaning, in sum, is, that, whereas the 
tenet, that God created all things by His infinite and 
inscrutable power, is not open to exception, the 
opinion, which, in arguing the independent and 
unbeginning existence of the material world, undeniably 
abridges God of His supreme absoluteness and plenary 
sovereignty, is imbued with error. 

There are two particular objections, say the pundits, 
to the view, that souls had their origin from God. 
The first is, that it involves, as against God, the 
imputation of unequal dealing and cruelty. The 
second is, that, if we hold souls to be generated, we 
must hold them to be destructible. I shall return to 
these points in a short time. 

The Nyaya and Vaiseshika dogma, which is also 
that of the Yoga and Vedanta, that whatever God 
does — as in framing the world, for instance — He 
does solely for the purpose of awarding to souls the 
fruit of their works — He doing nothing of His own 
free will — is, likewise, exceptionable. On what ground 
is God believed to be thus fettered ? To know, to will, 
and to do are natural faculties of an intelligent being; 
and, if God is an intelligent Being, it is congruous 
to maintain, that, by virtue of His free will, He can 
act whenever it may seem good to Him so to do. 

To this the pundits would ' reply, that, if God, 
without reference to the works of souls, of His mere 
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will fashioned the universe, the blemish would be 
imputable to Him, that there was some want, to 
satisfy which He engaged in creation : 1 but, if it be 
held, that He did so in accordance with the works 

i Nearly all the Hindu philosophers, the Baud&has included, 
have taught the eternity of the soul and the tenet of metem- 
psychosis. Had occasion been presented to them of assailing 
the position, that God created the world irrelatively to the 
works of souls, we may judge, from the ensuing passage, how, 

in all likelihood, they would have made answer : c£f ^[ l 

I cT =3 sqRcfflTq 

\ 

sqremrT: I ^ 

CN 

mn. q^tcT: qq-fa i qrsfq 

wqisw mfe I aw 

wm i 

Tattva-Jcaumudi , p. 52. * The Action of the prudent or sane 

is ever accompanied by ivish of self-profit, or else by compassion. 
And these, being impertinent as concerns the creation of the 
world, refute the notion, that it, such creation, was due to the 
act of a prudent person : for there can be no unfulfilled desire 
of a Lord whose every wish is already satisfied, that he should 
he creator of the world. Nor could his creative agenoy be 
exerted from compassion. Inasmuch as, prior to creation — 
since the senses, bodies, and objects were as yet unproduced 
— there was no misery of souls, for dispelling what misery was 
there scope for compassionate desire ? * 

Vachaspati Migra, while engaged in upholding the atheistic 
doctrines of the Sankhya, writes as above, in opposition to 
those who maintain the belief of a Creator. 

The last two words of the Sanskrit ©are of very doubtful 
correctness ; hut no manuscript is at hand, by which to mend 
them, if wrong. 
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•of souls, the blemish of His having a want will not 
attach to Him ; and it follows, that He made the 
world for the sole purpose of awarding to every one 
the consequences due to his deeds. My answer is, 
that neither do I maintain, that God made the world 
to fulfil any want implying that He lacked aught, to 
obtain which He engaged in creation : but I do main- 
tain, that, by reason of one of the perfections of His 
nature, goodness, He was pleased to make manifest, 
through the medium of creation, His supremely love- 
worthy and wondrous attributes. God made the 
world, says my opponent, in order to requite the 
rgood and evil deeds of souls. But why should He 
require ? 1 The very objection intimated against me, 


1 We have seen above, at p. 53, that, in the view of the 
theistie Hindus, to save the Deity from the imputation of 
unequal dealing and cruelty, it is thought necessary to refer 
the unequal portions of souls in this world to the diverse works 
-of those souls in bygone states of existence. To Vachaspati 
.Mita, in his character of advocate on behalf of the Sankhya, 

this seems unsatisfactory. We find him saying <3yfq ^ 

wrar Sfta fw: e%r qq i 

qwq: sifTERqq^ric^ra 1 - 

>0 

Tativa - 

'kaumudi, pp. 52-3. ‘More than this, I$vara, if moved, by 
compassion, to create, would create creatures in happiness not 
of diverse conditions, « If to this it be replied, that the diverse- 
mess of the condition of souls is owing to the diverseness of their 
works, it is a pity, 1 reply , that he, livar^ prudent, should 


jf > 
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'and which I set aside, here arises, to wit, that 
there was some want of God’s to be supplied by 
such requital. * If it be replied, that, in virtue 
of the equity 1 of His nature, He awards to each 
the fruit of his works, I rejoin, that it is in virtue 
of an excellence of His nature, namely, His goodness, 
that He made manifest His supremely loveworthy 
attributes by creating souls and by making them 
to rejoice in the contemplation of His perfections. 
Any one has discrimination enough to perceive, that, 
from mere vanity, to go about exhibiting one’s 
importance, under the impulse of a longing to hear 
it proclaimed by the world, is one thing ; and that 
it is quite another thing, to make manifest the 
excellence of anything because such manifestation is 
fitting and laudable. When a foolish man, actuated 
by vanity, goes here and there to display his impor- 
tance, everybody laughs at him. But, if a learned 
European were to bring some very extraordinary 
machine to this country, and invite people to his 
house, and show them the wonders of the machine 
free of charge, no one would deride him, but, on 
the contrary, all would thank and praise him for 
his gratuitous kindness and trouble. Just so, the 

superintend works ; since, but for his very superintendence 
works, being unintelligent, could not proceed to act ; and, conse- 
quently, as their effects, namely, the body, the senses, and 
sense-objects would not he produced, the non-production of 
misery would be a matter of facility.’ 

1 Indeed, the reply here put into the mouth of the Hindu 
gives him credit for clearer notions touching God’s equity 
than he could really come by from study of his so-called sacred 
hooks. 
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manifestation of anything that is excellent is no- 
fault, but itself an excellence. God, therefore, because 
of the very excellence of His nature, makes known, 
through creation, and otherwise, His loveworthy 
and wondrous attributes. That such attributes, cal- 
culated to awaken affection and joy, should for ever 
remain hidden, would seem most unmeet. 

Let us now consider God’s attributes of justice and 
holiness, as viewed in the Nyaya and Vaiseshika. 
As for His justice, if we scan these systems super- 
ficially, it may seem, that the doctrine of His 

bestowing requital ’according to works involves it. 

And, when the followers of those systems declare,, 

that even the most trifling pain endured in this 

world must be taken to have had sin for its cause, 
and that, therefore, a former state of existence must 
be admitted, or else God's equity suffers the imputa- 
tion of imperfectness, it looks as if they believed, 
in all its fulness, in justice as an attribute of Deity. 
On looking ‘more closely, however, we find, that here 
too they are quite in the dark, as also touching 
God’s holiness. 

As I have before remarked, the Systems receive the 
Vedas, the Smritis, the Puranas, etc., as authorities. 
The former, therefore, share with the latter any faults 
ascribable to them on the score of portraying amiss 
the justice, holiness, and other attributes of God. 
Let it not be supposed, that I am going out of my 
way to fasten faults on the Systems. Secrets, which 
else lurk unperceived, necessarily stand forth in any 
thorough-goiqg examination such as that with which 
I am occupied. 
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No man is*,ignorant, that God is just and holy;, 
and we need not be surprised to find Him so called 
in religions of human origin. But man, unaided, 
cannot attain to a correct knowledge of the holiness, 
and other attributes of the Deity. His inability be- 
trays itself, when he ventures into details on the 
subject, or, incidentally, when he is treating of 
matters cognate to it. Hence, the express declara- 
tions regarding God’s holiness and other attributes, 
which we find in a book on any religion, are not 
a sufficient warrant, in the examination of that religion. 
Further and fuller exploration is indispensable. We 
should consider all that there is in the book, and 
also what is there omitted, and likewise all that has- 
legitimate connexion with its subject-matter ; and 
then we are in a position to pass judgement on it. 
From the fact, with reference to the Systematists,. 
that they admit as authorities the Yedas, the Pura~ 
nas, etc., it comes out, that, if the Nyaya and 
Vaiseshika do not, in express words, militate very 
greatly against the justice and holiness of God, it 
is not because the writers on those schemes enter- 
tained fit and correct notions of the divine attributes, 
but simply because they did not dilate on those 
topics. Had they done so, they would have ex- 
hibited errors of every description. 

Again, if we search out what the Systematists- 
teach concerning those things which man is to do, 
and those things which he is to forbear, and other 
points allied with religion, we m&j learn what views 
they hold of God’s justice, and holiness, and other 
attributes. For, so strict is the connexion between 
11 
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morality and theology, that any faults which are 
found in views about the former imply, of necessity, 
faults in the views held about the latter. Of mo- 
rality grossly wrong ideas occur in the Yedas, the 
Puranas, and the rest; and, where these err, the 
Systems participate their errors. 

I shall, moreover, show, in the sequel, that the 
doctrines of the Systems, taken by themselves, touch- 
ing virtue and vice, are signally faulty; and, such 
being the case, from this ground also it results, that 
they mistake as regards holiness and others of the 
divine attributes. 

According to the tenets of the Nyaya and Vaiseshi- 
ka, God can in no wise possess the attribute of 
mercy. It being one of the dogmas of these systems, 
that no effect can take place irrelatively to the works 
of souls, whatever a soul receives must be accounted 
a consequence of its works; and, if it succeeds in 
attaining to salvation, it earns salvation. It is evi- 
dent, that there is an exercise of mercy, when God 
bestows what has not been merited. The existence 
of such mercy is at variance, however, with the dog- 
mas of the Nyaya, of the Vaiseshika, and of all the 
other systems. 

Moreover, since the Nyaya and Vaiseshika deny, 
that God made the world of His free will, but affirm, 
that He did so to requite souls, they altogether do 
away with the goodness which He evinced in crea- 
tion. When we behold God’s world, on every side 
we perceive evidences of His wonderful goodness and 
bounty. In the first place, man, before he was 
created, was nothing; but, in vouchsafing to him 
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existence, and life, and the faculty of knowledge, 
how has God constituted him capable of happiness 1 
Though, now in our fallen state, it is ours to suffer 
much misery, still all our suffering, nay deatlr itself, 
is the fruit of our sin; and we alone are to blame 
for it. Had man never sinned, his happiness and 
especially that which, by reason of his rectitude of 
mind and purity of original nature, he would have 
-enjoyed from knowing God, from devotion and love 
to Him, and from communion with Him, would have 
surpassed description. When we behold the sun, 
the source of so much gladness and benefit, or the 
moon and the sidereal world, it seems, indeed, as 
though the goodness of the compassionate Author of 
our being were holding converse with us in a bodily 
form. The very trees, which comfort and refresh 
us, and yield us their luscious fruitage, and the 
charming mountains and rivers which embellish the 
•earth, almost call upon us, with united voices, to 
give praise for the love and bountifulness of our 
merciful Father. But who could adequately depict 
the countless sources of happiness which God has 
created? And each and all of them are manifested 
to us as tokens of His goodness, when we come to 
believe, that He fashioned the universe of His own 
free will, and from the bountifulness of His nature. 
But the Naiyayikas and Vaiseshikas, having estab- 
lished it as a maxim, that all things are indebted 
for their origin to the works of souls, have over- 
spread these glories with the # blackness of gloom. 
And they have transformed God into a hard-natured 
huckster., who secures his pay from his customers. 
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and sells his wares by rigid tale, weight, and mea- 
sure. So much for the description of the Supreme 
Being which we meet with in the two most reason- 
able of the Hindu Systems. 



CHAPTER II 


Examination of the Nyaya and VaiseshiJca Tenets re- 
lative to the Soul ; namely , that it had no Begin- 
ning, that it is All-pervading , and that it takes 
Birth again and again . 

Numerous are the faults of the Nyaya and Vaises- 
hika, even in their account of the soul. Souls they 
hold to have existed from eternity, and to be, each, 
diffused throughout all space. I have already pointed 
out, that, if unoriginated existence be ascribed to any 
but God, His deity is impugned. I now purpose to 
consider the grounds on which souls are maintained, 
by the Nyaya and Vaiseshika, to have existed al- 
ways, and to be diffused everywhere. If we do not 
♦so believe, say the advocates of those systems, the 
soul must be perishable. As for existence from all 
•duration, it is argued, that whatever had a beginning 
will have an end; as a jar, cloth, etc.; and, there- 
fore, if a soul once began to be, it will some time 
oease to be . 1 But I would ask, what foundation 
there is for the maxim, that all which has had a 

9 

1 What the Hindus esteem to be the most unanswerable 
;argument of the -sonUs eternity will he considered hereafter. 



166 THE HINDU PHILOSOPHICAL SYSTEMS 


beginning shall have an end. Should it be replied,, 
that the history of a jar, or the like, supplies founda- 
tion for it, I rejoin, that what may be predicated 
of jars and such-like material things is not on that' 
account predicable of the soul ; so great is their 
disparity. Moreover, the origin, continuance, and 
termination of anything depend solely upon the will 
of God. If it pleased God, could He not, by His 
infinite might, preserve a jar for ever and ever? 
By evidence 1 which I do not here adduce, it is 
established, that human souls are immortal; and so 
it is evident, that it is the will of God, that they 
should be so. And can anything thwart His power 
to do as He wills to do? Can the aforesaid maxim 
of my opponents obstruct His infinite power? It is 
a great mistake, in them, to take up a maxim gratui- 
tously, and then to wish to fetter with it the whole 
world, nay, God Himself, whether it be appropriate 
or inappropriate. 

As a proof of the maxim of the pundits, that what- 
ever had a beginning must have an end, it is alleged, 
that every originated substance is necessarily made 
up of parts, 2 * and that the parts of anything thus 

1 It is not opportune, at this place, to indicate more distinctly 
than in this manner, the only certain warrant for believing in 
the soul’s immortality, namely, the Holy Scripture. 

2 Dharmaraja Dikshita, speaking of the internal organ, holds 

this language : ff cHef^;cRqrj 

I Vedanta-paribMsha, p. 3. 4 The internal organ is 

not without parts ; being an originated; substance, it is made- 
up of parts.’ 
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constituted may come asunder, and so the thing will 
perish sometime. To this I have to say, as before, 
that all such suppositions are applicable to material 
things alone ; and that the origination, continuance, 
and end of all things depend solely upon the will 
of God. 

That the soul is all-pervading must also be be- 
lieved, say the pundits, if we would consider it to 
be indestructible . 1 According to them, dimension is 
of three descriptions ; atomic, intermediate, and in- 
finite. Atomic dimension is the last degree of 
minuteness. Intermediate dimension is that of a jar, 
of cloth, or of any originated substance whatsoever. 
However great it may be, it has limits. Infinite 
dimension the third kind is unlimited. It is this 
species of dimension which, the pundits teach, be- 
longs to God, to souls, to ether , 2 to time, and to 

1 3% xf HETi^JcT *lc!: 

O On 

| Sdnkhya-pravacJiana-bhdshya, p. 35. ‘ And if it 

# 

were acknowledged, that the soul is “ limited ”, or finite — like 
a jar and such other things — since, as is the case with these, 
it must possess the properties of having parts and of being 
destructible, the resulc would he a tenet contradictory to that 
of our system,* 

Annam Bhatta says, speaking of ether : 

1 Tarka-dipikd, MS fol. 7, verso. ‘ As being, like 

the soul, all-prevading it is , like it, eto^ah* 

2 A characterization of dkd$a will serve to show how inade- 
quately it is represented by ‘ ether \ In dimension, it is, as 
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■space; and whatever has this dimension is all-pervad- 
ing. Eurtber, according to them, things of atomic 
-or of infinite dimension are indestructible, but those 
of intermediate dimension cannot be indestructible. 1 
A soul, then, to be indestructible, must needs be, in 
•size, either atomic or infinite. If it be the first, then 


has been said, infinite ; it is not made up of parts ; and colour, 
taste, smell, and tangibility do not appertain to it. So far 
forth it corresponds exactly to time, space, Isvara, and soul. 
Its speciality, as compared therewith, consists in; its being the 
material cause of sound. Except for its being so, we might 
take it to be one with vacuity. 

In passing, this is, doubtless, the fifth element referred to in 
the following words of Megasthenes, as cited by Strabo : TIpo? 
$e to ?? TerraparL aroi^Loi ? 7refjb7TT7} t /? &<tti cf)V<n$, 
£1; ??? 0 ovpavb<; naX ra aarpa, — Schwanbeck’s Megas- 
thenis Indica , p. 138. 

1 Vijnana Bhikshu says of the soul : SRT- 

| Sankhya-pravachana-bhtishya, p. 35. 

* If it were of intermediate dimension it must be constituted of 
parts, and, therefore, would be destructible.’ 

The following also refers to the soul ; *T qsqtiqfwicrf; | fisgf 

Tarka-dipika, 

MS fol. 8, verso. ‘ It is not of intermediate dimension. If it 
were so, from being uneternal, and hence perishable , there 
would follow the destruction of what is done, and the accession 
of what is not done.’ 

What is meant is this. The works of the soul are assumed 
to be inalienable and inevitable. On the theory, then, of the 
soul’s perishableness, its #vorks would miss of their effect, which, 
by the hypothesis, cannot thus fail. Further, newly created 
souls would reap fruit which they had not sown. 
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its qualities, as apprehension, "will, etc., cannot be 
subject to immediate cognition ; for there is another 
maxim, that the qualities of an atom — as, for in- 
stance, the colour or taste of earth in its atomic 
character — are incapable of being so cognized . 1 It 
is, however, a fact of universal consciousness, that 
the qualities of the soul are cognized immediately; 
and hence the pundits are compelled, on their princi- 
ples, to regard the soul as of infinite dimension. 
The reply which I gave at the end of the last para- 
graph is equally applicable in this place. 

Another relevant objection that would offer itself 
to the pundits, is this. ‘If the soul be not all-, 
pervading, but bounded by the body, it must vary in 
'dimension as the body varies: and the same soul 
may, in one state of existence, inform an ant; in 
another, a human being; and, in a third, an elephant. 
Assuming the soul to be bounded by the body, it 
must be very minute in an ant; and, when it passes 
into a man, or into an elephant, how can it discharge 

1 seres icTsrra; ?ra- 

o 

cTcg^Tirqq^lWT: | Siddhanta-muktavaU, 

ND SO 

Bibliotheca Indica, Vol. IX, pp. 38-9. * Since the mind is 

atomic in dimension, and since grossness is essential in order 
to perception, if cognition, happiness, etc., had their seat in 
the mind, they would not be perceived, or immediately cog- 
nize d. f 

A further objection, and one more ordinarily urged, against 
the hypothetical notion, that the soul i£ of atomic bulk, will 
be found in the words of the Sankhya and Vaigeshika writers 
adduced in the second note forward. 
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its functions ? 1 And how can it take cognizance 
of the sense of feeling throughout such a bulk? 
Eor it cannot dilate so as to fill it. 2 We must con- 
clude, consequently, that the soul increases and 
diminishes with the increase and diminution of the 
body. And since, thus, from repeatedly increasing 
and diminishing, it undergoes alteration of constituent 


1 Sankara Acharya, in the passage about to be cited, is 
writing against the Bauddhas, who, as he asserts, maintain,. 

that the soul is commensurate with the body. srcftrqf ^rs?r- 


*rarr 

qy: I ?f?cT- 

Slftf sqiJpJT^ qf^RISF*? =q ST qfTOTOfft 

so s3 so >C 

OTt^cf I SdriraJca-siitra-bhdshya : the MS is not at hand for 


reference. { Since bodies are various in dimension, if a human 
soul— co-extensive, according to the Bauddhas , with the human 
body — were, by a special maturation of works, to be born an 
elephant, it would fall short of filling the whole of an elephan- 
tine body ; and, if born a bee, an apian body would be inadequate 
to contain it.’ 

2 Vijnana Bhikshu and Annam Bhafcta argue after the manner 
of the text, in opposition to the view, that the soul is atomic. 


■sfm ^ ??5qTfqi RTsprqqfa: i Sdnhhya-pravachana- 

N3 so 


hhdshya , p. 85. * And if the soul were atomic, there would be 

no accounting for cognition, etc., which extend all over the 
body.’ 


s *r * qsnw: ^^ifqw^fsTO^ni i 

Tarha-diyiTcd, MS fol^ 8, verso. 4 And it, the soul , is not an 
atom, as to sise ; else it would result, that pleasure would not 
be perceived throughout the body.’ 
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parts, it follows, that it must repeatedly be gene- 
rated and destroyed: for to undergo such alteration 
is, according to the Naiyayikas, to be generated after 
having been destroyed/ 

Now, for my part, I repudiate the notion of metem- 
psychosis ; and so I might hold myself dispensed 
here from returning answer to the pundits. Neverthe- 
less, I reply to them ; since the objection just detailed 
will recur. A human being has, in infancy, a body 
of small size as compared with what that body becomes - 
subsequently. They will say, then, that, on my view 
of the soul's being bounded by the body, it must be,, 
that the small soul of the infant becomes a large soul 
in the full-grown man ; for the small soul of a smalt 
body could not take cognizance of the sense of feeling,, 
for instance, from head to foot of a body greatly 
augmented in magnitude . 1 To this I say, that, though 
one holds the soul to be bounded by the body, still it- 
does not follow, of course, as an article of belief, that, 
in proportion as the body changes in size, so does 
the soul. When a child begins to grow, the appre- 
hension and other faculties of his soul increase in 
strength ; but it is not necessary to say, that his soul 
itself augments. And, when I allege, that the soul 
is bounded by the body, my meaning is not, that its- 

l Such an objection is brought by Sankara Jcharya in con- 
tinuation of his words quoted in the note before the last : 

same objection applies even to the case qj a state of existence 
taken by itself, in its several stages of childhood, middle age,, 
and senescence.’ 
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dimension tallies exactly with that of the body. I 
simply intend, that the soul does not reside beyond 
the body* As for its nature, that is most hard to 
understand; and- no one, in fact, can give a full 
description of it. That the soul takes cognizance of 
the sense of touch in all the parts of a body, small 
or great, is nothing difficult to it ; for, in its opera- 
tions, it subsidizes all the sense-organs ; and its power 
of apprehension is more or less in proportion to the 
vigour of those organs. Thus, a man whose sight is 
impaired sees ill ; and, when it is improved, he sees 
better. In like manner, tact is apprehended through 
the nerves; and these increase with the body; and, 
through them, there is apprehension of tact through- 
out the parts of the body, whether it be small or 
great. 

The truth is, that the nature of the soul transcends 
■our knowledge, and does not lend itself to description. 
All that we know of the soul is, that it is something 
which possesses apprehension, will, and other qualities. 
More than this we cannot affirm concerning it ; as, 
for instance, that, like earth, water, and other material 
substances, it has dimension and such like qualities. 
Much, therefore, that is predicable of a jar, of cloth, 
and of other material substances, is not to be predi- 
cated of the soul. Such, however, is the disposition 
-of the pundits, that they refuse to consider what 
things are within the reach of our understanding, 
and what things lie beyond. They would fain to take 
the visible and the invisible, God and souls included, 
and measure then!, and turn them round and over, 
and pry into them, and at last get their complete 
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quiddities inside their fist. To their minds, if one is 
to know anything, one should know everything : 
otherwise, it is better to know nothing. And so they 
wander on in the wilderness of vain inquiry. I would 
remind them, that, be* the essence of the soul of what 
sort soever, its origin, duration, and end are in sub- 
ordination to the will of God ; and, therefore, if God 
thinks good that the soul shall exist for ever, it can 
m no wise incur destruction. 

£ But the weightiest reason, in the estimation of the 

pundits, for arguing, that the soul has existed from 
all eternity, is as follows. First, they argue, that the 
doctrine of metempsychosis must be accepted. Other- 
wise, the imputation of partiality and cruelty must 
attach to God. Partiality consists in not looking 
upon all alike ; in treating some with more favour, . 
and others with less ; in giving some a high rank, 
and others a lower. Cruelty is uncompassionateness ; 
the giving pain where no fault has been committed. 
Now, we see, that, in this world, some enjoy a high 
rank and great power, and others are wretched, and 
afflicted with poverty: and what is the reason, that 
God has ordered it thus ? Again, almost all men suffer 
misery and misfortune ; and what is the cause of this ? 
It is not enough to say, it is the sins that have been 
done in the current state of existence ; for it is matter 
of experience, that many a grievous offender has great 
power and pleasure, and that many a man whose 
conduct is observably meritorious is oppressed with 
poverty and pain. And what can yoji say with respect 
to infants and beasts? Consciously they have never 
committed sin; and yet they suffer greatly. Hence,. 
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we maintain the doctrine of the transmigration of the 
soul, and so remove all these difficulties. We can, 
therefore, say, when we see a bad man to be powerful 
and in comfort, that he must have been eminently 
virtuous in a former state of -existence, and is now 
reaping the reward of his virtue. Similarly, when we 
see a good man suffer more than ordinary affliction, 
we are able to affirm, that, in a former state of existence 
he was eminently sinful, and is now receiving retribu- 
tion for his sin. And, in like manner, infants and 
beasts undergo punishment for the offences of which, 
‘in a prior birth, they were guilty. A single former 
state of being will not suffice, however; as the good 
■and evil experienced therein must likewise be accounted 
for by the works of a birth that preceded. Moreover, 
the getting a body is also a consequence • of works; 1 
and, therefore, as often as a soul is invested in a body, 
antecedent works must be postulated in connexion 
with it. We hold, therefore, that the vicissitude of 
works and. births, the alternate production of each 
from the other, has been going on from time without 
beginning. 

1 ff | Tattva-Jcaumudi , p. 43. 

4 For this obtaining a body is due to merit and the like, as 
■-causes,’ 

Nydya-s&tra-vritti, 

p. 160. 1 11 The production” of ‘‘that,” i.e. of the body, is 
“ owing to the aid,” or co-operation of merit and demerit, 
the fruit of foredone ” sacrifices, donations, harm, etc.’ 
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I reply, that, neither by this reasoning can the soul 
be proved never to have originated. Even if I ad- 
mitted the truth of what you have alleged touching 
the present facility of some bad men, etc., and 
metempsychosis as an explanation thereof, still I should 
not feel myself under any compulsion to argue, that 
souls have always existed, and that birth and death 
have had place from a foregone eternity. The diffi- 
culties above mentioned would all be repelled, if it 
were maintained, that, in the beginning, souls were 
created by God ; originally in a state of happiness, but 
condemned, by reason of sin, to repeated embodiment. 
But to say, as you do, that works must be taken 
to have been done prior to the body — for that the 
having :a body is the consequence of works — is in 
the last degree unreasonable. Your maxim, that every 
effect must have for its cause the works of souls, 
I have previously exploded ; for effects follow from 
free will of God. But the pundits say, that the body 
is intrinsically an abode or site of misery , 1 and hence 
is itself a misery. Out of the twenty and one mis- 
eries enumerated by the Naiyayikas, this is one. If, 
then, God invests a soul with a body, irrespectively 
of works, He does injustice. My reply is, that the 
body is not, intrinsically, an abode of misery. On the 

1 ^ ga: ftqrfipreWf wrcfqct i 

V3 

Sankara Acharya on the Brahma-sutra , Bibliotheca Indica , 
No. 89, p. 115. * And the contact, with one who is embodied, 
of good and evil cannot he prevented.’ 

# 

The 5TKTTPT of the printed edition has been changed, on 
manuscript authority, as above. 
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contrary, not a little happiness is derived by means of 
it ; and, as for the pain caused by the body, owing 
to illness, etc., it is in the power of God to remove 
it. If He so willed, He might preserve us constantly 
at ease, though in the body. How crude here also- 
is the reasoning of the pundits ! Those who follow 
the Nyaya and Vaiseshika, hold, that God exists. 
Still, when they argue upon other points than His 
existence, they seem to forget that He exists, and* 
as it were, refer all things to a law of chance. 
Eor the ground of their doctrine, that misery inevi- 
tably accompanies the body, is, that they everywhere 
see such to be the fact ; and hence they infer, that 
it is its nature to be so accompanied, and that God 
could not make it to be otherwise. In like manner 
do they err in their maxim, that nothing which has- 
had a beginning can be indestructible. Thus to 
think will be made out to be proper, when we are 
convinced, that the course of nature is fortuitous, 
and subject to some blind law. ' If, however, God 
is Governor of the course of nature, all things spring 
from His will. Some things are perishable, because 
He wills them to be so ; and, for the same reason, 
other things are imperishable. In like manner, we 
men suffer misery, because it has been decreed fit, 
in His unfathomable and incomprehensible counsel, 
that thus it should be. If He thought good, it 
would not be at all difficult for Him to cause, that, 
though clothed with bodies, we should constantly 
remain happy. Indeed, it is manifest, from the true 
word of God, that, when man was in a state of 
sinlessness, he was entirely exempt from misery. 
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Neither did sickness, nor sorrow, nor death befall him ; 
nay, the body was, to him, a door to many felicities* 
Only since he became a sinner has he been subject 
to the countless griefs of the soul and of the body. 
Earth, water, air, and all other external objects, 
were, in the beginning, sources, to him, of happi- 
ness only, and afterwards became sources of misery. 
The doctrine, therefore, of the pundits, that to abide 
in the body is intrinsically misery, is in every wise 
erroneous. 

The refutation which I have detailed, of the notion 
of an unoriginated succession of works and births 
of souls, has proceeded on grounds maintained by 
my opponents. For, as regards myself, I reject the 
doctrine of metempsychosis ; and I account as inade- 
quate all the reasons that they bring forward in 
support of it. 1 With respect to the first defect 
which, according to them, has place, if metempsychosis 
be rejected, namely, partiality in God, I reply thus* 
If you simply mean, that He has not bestowed upon 

1 This argument against the metempsychosis, however drawn 
out, will not seem to be gratuitously diffuse, if one but takes 
these three facts into consideration: first, that the doctrine 
here impeached is all but ineradicably rooted in the mind of 
every pundit ; secondly, that, in the estimation of the pundits, 
any religious economy which does not acknowledge it is almost 
self-evidently false in its very first principles ; and thirdly, and 
by way of consequence, that the rejection of it by Christianity 
is, to them, a wellnigh insuperable obstacle to their accept- 
ance of the Gospel. The writer, in here combating a favourite 
and fundamental dogma, has with his best thought and diligence, 
selected and marshalled his reasons in # sueh a manner as is, 
he apprehends, best calculated to impress the minds of his 
erring countrymen, and to win them towards the truth. 

12 



178 THE HINDU PHILOSOPHICAL SYSTEMS 


men equality of rank and happiness, your objection 
.has no weight with me : since I hold, that it was to 
show forth His all-sufficient attributes, that God framed 
the world; and that He creates souls irrespectively 
of works; and that He makes them diverse, as ex- 
hibiting the manifoldness of His creation. Eor in- 
stance, there are souls of one kind, in the form of 
angels, who surpass man, by far, in rank, majesty, 
wisdom, power, and other particulars. Inferior to 
them is man; and, again, below him are other crea- 
tures, such as beasts. These varieties we know of; 
but who shall say how many more different grades 
there may not be in God's vast universe? Again, 
there are distinct orders of angels ; and of mankind 
also the ranks are numerous. All alike are the crea- ; 

tion of God’s free will ; and, if He has given a high 
place to one, and a humble place to another, has j 

any one a claim on Him ? If we, who were once j 

.nothing, have, on receiving existence, been given * j 

anything whatever, it is from God’s mere mercy. j 

And can this mercy become injustice, from His j 

giving another more than He gives me ? If any one j 

gives a poor man ten rupees, the man thinks himself 
greatly indebted to the giver. But, if the donor 
gives a hundred rupees to another poor man, does 
his favour towards the first turn to no favour ? Does ! 

be prove himself unjust ? I am aware, that, our j 

nature having become corrupted by sin, almost any 
man, if be sees that others are favoured beyond 
himself, takes it ill, and is jealous and unhappy. 

But this unhappiness arises from the fact, that his 
'nature is corrupt; and there is no right ground for 
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it. There is no injustice, then, in giving less to 
one, and more to another. If, indeed, all had a 
olaim to receive equally, there would be injustice. 
No one, however, has any claim upon God. 

But now you may say, that, though there is no 
injustice in bestowing mean rank or small power on 
one, and high rank or great power on another, yet is 
there not injustice in causing pain gratuitously ? And 
how many great sinners are happy, and how many 
good men are miserable ! As for infants and beasts, 
too, who have never sinned, do not they suffer much 
affliction ? Pray, how are these things to be accounted 
for ? I reply. Without doubt, the fruit of sin is 
misery ; and, as all men are sinners, it is meet, that, 
being so, they should be miserable. There are some 
men whom we call good; but, in the sight of God, 
they are all guilty ; for God and man behold things 
under very different aspects. From sin, the discern- 
ment of man has become blunted ; and the heinous- 
ness of sin is not altogether clear to him. Some men 
are called good, simply because they are better than 
most others. And yet there is not, in all the world, 
oven one man whose heart and nature are undefiled 
by sin. Those, therefore, whom we call good are, 
before a most holy God, guilty, and deserving of 
punishment. 

Moreover, mark, that this world is not man’s place 
of judgement. Full judgement will not be till after 
death; and not till then will each receive exact and 
complete requital for his deeds. # The present world, 
like a school, is a place where man is disciplined ; and 
the happiness or misery which we here experience is 
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not always by way of requital, or, when so, propor- 
tioned to our actions. In most cases, God sends- 
happiness and misery to men, as being calculated for 
their good; but, to us, it is impossible to decide 
what is for any one’s good, or the reverse. Eor none 
of us can know another’s heart and nature, and his 
history, past, present, and future, and the eventual 
result of his happiness or misery. Should we, then,, 
pronounce all misery in this world to be evil, we 
should err greatly. We ought, rather, to consider 
misery to be sent to us, in this world, by God, in 
mercy, for our warning, that we may turn to Him, 
and so escape future punishment. Therefore, to 
entertain doubt as to God’s justice, because of the 
distresses of this world, is most rash. If a man who* 
has been blindly walking in the path of sin, has his 
heart opened by some great calamity, and takes warning,, 
repents, and turns to God, must he not look upon 
that calamity as a great blessing from God ; and will 
he not praise God for it all his life long ? 

And do not suppose, that men of proper life and 
of amiable disposition have no need of the discipline 
which is furnished by misery. They too commit 
many an error, and have many a defect. And often 
it so occurs, that he who is a chosen servant of God 
is especially visited with affliction, not for punish- 
ment, but to the end, that he may be tried, like gold, 
in the crucible of misery, and thereby be purified. 
What folly, then, to let the idea of evil be suggested, 
whenever one heai$ the name of misery, and, with 
one’s feeble intellect, to decide as to its hidden 
causes ! 
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It is often wondered, why, if there was no former 
state of existence, some persons are born blind, and 
others are born lame, God has made many men thus, 
while he has made many of whole body. And it is 
asked, whether there be not partiality in this. But 
what are we, to attempt to find out the secret counsel 
of God 1 Can we learn the heart, and nature, and all 
the external and internal condition of another? Who 
shall say what good may not accrue to the immortal 
souls of the lame and blind, from their few days of 
misery ? It is very true, that, though God, in His 
great mercy, sends us various remedial miseries for 
the eternal benefit of our souls, still, so infatuated are 
we with sin, that most of us refuse to take warning 
from our misery, and to repent of our sins, and to 
turn to God. The fault is our own, however. As for 
God’s dealing, it is mercy. Is it not written even in 
one of the books of Hindus, e Brom him whom I would 
favour, by little and little do I take away the 
riches ’ ? 1 

It remains for me to speak of the misery of infants 
and beasts. And here, entering upon a strict logical 
argument, I would ask the Hindu: Is it certain, that 
the suffering of souls can have no just cause but 
their offences ? When a man commits a great state- 
crime, the king has him executed, and confiscates his 
property. As a consequence, and even though they 
may have taken no part in the crime, his children 
and household are involved in extreme distress. But 

This half-couplet is from the Bhagavata-purana, x. 88, 8, 
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does any one, for this, call the king unjust ? Or take 
this case. The king's subjects are in every way loyal,, 
and their sovereign is perfectly satisfied with them. 
But an enemy comes to attack him. He orders his 
people to give him their aid ; and thousands of them 
suffer greatly, or are slain, and that, although they 
have not offended against their lord, but, on the- 
contrary, have always obeyed him. Now tell me, 
whether the king did any injustice in sending them 
to war. Take a third illustration. A king entrusted 
his son to a pundit, to be instructed. The pundit was 
very learned and expert; and the prince, on his part, 
was of a good disposition, laborious, and heedful of 
his teacher's directions. The teacher initiated him in 
every branch of learning. When the prince became 
a thorough scholar, the pundit took him to the king,, 
whom he addressed as follows : 4 Sire, I have taught 
your son all things but one. That one thing is most 
necessary, in my opinion ; but I cannot teach it to 
him, till I have your promise of pardon.’ ‘ Why do 
you speak thus ? * replied the king. ‘ In securing 
your services, I count myself most fortunate ; and I 
made over my son to you ; and I am sure, that what- 
ever you propose to do must be for his good.' ‘ Very 
well/ said the pundit, 1 let a horse be saddled/ When 
the horse was brought, the pundit mounted, and called 
out to the prince. The prince drew near ; upon which 
the pundit laid his whip over him smartly, and spurred 
on his horse, telling the prince to run along with him. 
The king, seeing this, was at his wits’ ends, hastened 
after the pundit, and begged him to tell what it all 
meant. The pundit reined in his horse, and thus made 
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answer, ‘ Pardon me, Sire, for what I have done. I 
wish only good to your son ; and, in my opinion, it 
was most necessary to teach him the one thing I have 
now taught him. For he is a prince ; and he was 
altogether ignorant of the pain of being beaten and of 
violent exertion. He knew it only by name, as he 
had never tasted it. On coming to the throne, how 
could he have realized the sufferings of others ? And, 
if any one offended, how, when awarding punishment 
to him, could the thought have presented itself to his 
mind, of leaning to tenderness and to mercy? These 
attributes are, however, necessary to a good king ; and 
what I have done was done with a view that he might 
not be without them.’ Now, observe, that the prince 
had done no wrong in his relations with the pundit ; 
and yet no one would charge the pundit with doing 
injustice in occasioning him pain. And, if a foolish 
man, ignorant of the pundit’s motive, on seeing this 
strange scene from a distance, had said to himself, 
that either the prince must have been guilty of some 
grave fault, or else the pundit was most unjust, what 
rashness and want of consideration would such an 
inference have manifested ! But do not understand me to 
mean, that the actions of the king and of the teacher, 
in these illustrations, afford exact parallels to the 
ways of God ; or that the subjects, whose misery 
was caused by their king, and the situation of the 
prince, are altogether like the condition of infants 
and beasts ; or that the fruit of the misery of them 
all is of the same character. I pray you not thus 
to misapprehend me; for it often ^happens, in contro- 
versy, that from not seizing the drift of one’s opponent, 
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one takes words that fall from him, otherwise than 
as he intended them, and then blames him for opinions 
which he does not entertain* Do not deal by me in 
this way. Understand, that my design, in adducing 
these illustrations, is simply to refute the notion of 
its being an established fact, that, when misery befalls 
any one, it must be referred to his offences against 
the author of his suffering, and admits of no other 
explanation. I have only wished to show the base- 
lessness of this your maxim. The inference of a former 
state of existence, in the case of children, from observ- 
ing that they experience suffering, can have no ground 
but that maxim; and, if the maxim is shown to be 
false, the inference built upon it is so likewise. As 
for the illustrations of the king and pundit, perhaps 
you will allege, that they do not go to disprove your 
maxim, that suffering presupposes sin ; inasmuch as, 
according to your system, the persons who, though 
they had not offended against the king and the pundit, 
suffered pain from them, received therein the retribu- 
tion of sins done in a former birth; and so their 
offences are made out to have been the cause of their 
pain, and your maxim stands intact. I have to reply, 
that you have not exactly taken in the intent of my 
illustrations. If the persons in question had sinned 
in a former birth, they must have been offenders in 
the sight of God. What I meant was, that they had 
not offended against the king and the pundit ; and 
yet the king and the pundit, though bringing suffering 
on them, cannot be called unjust. If there could be 
no proper reason, r other than offences against the 
causers of suffering, for causing suffering to others, 
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•the king and the pundit were certainly unjust. When 
any one, without due cause, brings about the death of 
another, even then, suitably to your view, he who 
dies reaps, in his death, the fruit of the sins of a fore- 
gone birth : and is the person who took his life, on 
that account, guiltless ? In conclusion, my illustrations 
certainly prove, that there may be an adequate cause, 
other than offences against him who inflicts suffering, to 
which suffering may be referred ; and, by consequence, 
your maxim is baseless. 

As concerns the fearful punishment which every 
evil-doer must suffer in the world to come, that maxim 
is, indeed, correct ; but there is no satisfactory and 
convincing proof of it with reference to the frivolous 
distresses we suffer in this transitory life. Be assured, 
also, that the sufferings of infants and beasts, though 
to the onlooker they seem terrible, are very trivial in 
comparison with those of a person of full conscious- 
ness ; for we know, with certainty, that, the less the 
consciousness, the less the pain. In fact, very likely 
a father and mother, when they see their infant in 
pain, suffer more than the infant itself. As for its 
pain, though we may see no fruit coming from it now, 
still you may be sure, that God sent it for some most 
good and salutary end ; such an end, that, when it 
becomes known to us, we shall confess, that the misery 
from the pain is of no account whatever, as weighed 
against the consequent benefit. 

Again, we learn, from the true word of God, 
that the chief and primary cause of the entrance 
of pain into this world was sin ; and that all 
misery has immediate or mediate connexion with 
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man's bad deeds, or with his evil nature, which 
is the seed of ill-doing. Nevertheless, I affirm, that, 
so deep and so far transcending understanding are 
the ways of Almighty God, and in such a manner 

does He, in His inscrutable wisdom, educe various 

results from every single thing He does, that, 

assuredly, we cannot say, when a soul receives 

pain in this world, that such pain can ‘have no- 
just cause but in the sin that soul has committed. 
Many and many a just cause may it have, of which 
our feeble understanding can know nothing. How 
hasty is it, therefore, for us, when we contemplate the 
sufferings of beasts, or of children, or of any other 
creature, to make up our minds, forthwith, that they had 
a former birth, and that they were then guilty of sin ! 
To establish such strange doctrines, satisfactory and 
convincing evidence is necessary. It is manifest, that 
metempsychosis is most improbable. Hindus, because 
they have constantly heard of it from their childhood,, 
look upon it as not improbable. Still, in reality, it 
is exceedingly improbable ; and it does not deserve 
instant credit, that we have been in existence, times- 
innumerable, and from duration without beginning, as 
gods, men, elephants, horses, dogs, cats, monkeys, 
mice, scorpions, and centipedes. What scenes we must 
have passed through, of which we have not, now, 
even the faintest remembrance ! If it be replied, that, 
as we who are grown up have forgot many circum- 
stances of our childhood and adolescence, so we have 
forgot the circumstances of our former births, I would 
ask, whether, in those so many births, we were always- 
like children. Moreover, though we forget many things 
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that passed in our adolescence, there are thou- 
sands of other things, belonging to that stage of life, 
which remain in our memories all our lives long. 
Should it be replied, that, not altogether inconceivably, 
at the time of each new birth, we must forget the 
transactions of the former birth, I assent. But there 
are many things that are not altogether impossible, 
which, yet, we are unable at once to believe. Is it 
wholly impossible, that wings should sprout out of an 
elephant, and that he should soar up into the clouds ? 
At the same time, if any one should come and tell us, 
that he had seen such a thing, we should scarcely 
credit him off hand. Only on his producing the most 
indubitable evidence of the truth of what he was 
asserting, should we believe him ; not otherwise. Bor, 
in proportion as a thing is extraordinary, we require 
strong proof of it. And, inasmuch as metempsychosis 
is in the highest degree improbable, and is supported 
by no satisfactory and convincing evidence, I cannot 
accept it ; your maxim, that suffering presupposes sin, 
and cannot else be accounted for, being altogether 
impotent. In my foregoing illustrations I have shown, 
that suffering may have other just causes. Consider, 
too, that the king and the pundit, in those illustrations, 
are infinitely surpassed, by the Deity, in amplitude 
and profundity of counsel. Where there is one reason 
to justify an act of a king, who can say how many 
there may not be to justify any one act of God ? Can 
you, indeed, find out the whole mind of God, and 
say, with assurance, in respect of any particular, that 
such or such is the cause of it, and that it can have 
no other cause ? Countless are the things in this world. 
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of which we cannot in the least discover the purpose: 
and will you therefore conclude, that they exist without 
a purpose? Who can tell the bounds of God’s wide 
and complicated universe ? And, as for the innumerable 
things which constitute it, who can point out the hidden 
cause of each, or its result, or its countless relations 
to other things? God, keeping in view all this, created 
the whole, and controls it. Of this whole we see 
but a very small portion of a part; and yet, when 
anything in it seems otherwise than suits us, we 
begin to raise objections to it. But God, who beholds 
all, and who knows how everything in it relates to 
everything else, and the result of each thing, and 
what consequences will finally flow from all things 
taken collectively, knows, that whatever He has made 
is in every wise good, and is assigned to its proper 
place. 

When a cultivator casts his precious seed into the 
dust, and presses it down, if a foolish man were to 
ask him why he was destroying it, would he not 
smile, and tell him to wait a little, and he would 
see, that the seed had not been destroyed, but would 
turn to great profit ? Be advised, that, in like manner, 
God has made this world for some most excellent 
end. At present, we are unable to perceive what it 
is ; and some things seem to us to be reversed, and 
others to be useless, and even wrong. The laws by 
which God governs the world, and His reasons for 
them, are so deep, that not only we, but even the 
angels, stand confounded before them. The founda- 
tions of His counsel have been laid in time that had 
no beginning; and its pinnacle, so to speak, pierces 
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the remotest futurity. Know, however, of a surety, 
that all things will conspire to a final result, such as 
shall make manifest His supereminent glory and His 
supremely love-worthy attributes. 

But the pundits do not take these things into their 
consideration. All the actions and plans of God they 
treat as if they were those of a man. They cannot 
realize, that the counsels and the ways of God are 
far beyond our understanding — so far beyond it, that, 
search as we may, we can never find them out. 
Nor can they believe, that there are, in God's world, 
things past computation, of which we know not the 
causes, and of which there are, nevertheless, numerous 
and just causes, known to God. And hence they 
would settle every thing by their own poor judgement ; 
and hence they arbitrarily postulate maxims and 
dogmas. In this lies the root of all their errors. Be 
persuaded, I entreat you, to quit this most faulty 
method. If you learn the right method, you shall 
never go astray. When you have to reason on any 
matter pertaining to God, first of all consider what 
things are within the scope of our understanding; and 
reason on them alone. As for what transcends our 
understanding, to be silent regarding it, is a token 
of wisdom. Who knows but God has kept back from 
us the causes of many things in His creation, ex- 
pressly with a view to teach us humility, and to 
discipline our faith in Him? Indeed, a chief mark of 
piety is this: that, though many things relating to 
God seem to us not only to have no obvious causes, 
but even — such is our short sigh? — to be improper, 
we should yet bow our heads, and confess, with 
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unwavering faith, that they are all most excellent and 
right. In so doing, our humility and the firmness 
of our faith are put to the test. When a given thing 
is referred to God, we must first ascertain, whether 
it be correctly so referred : if correctly, of course our 
humble belief in it is justified. Such belief is not, 
however, binding upon us with regard to what is 
written of God in your Yedas and Puranas; for it is 
not proved, that what is there said of God belongs 
to Him. On the contrary, thousands of proofs render 
it most indubitable, that those books were the inven- 
tion of men. Whatever things we see before us in 
God’s creation — the sufferings of children, for instance, 
— are from God, without doubt; and these, as I have 
said, we are to believe, with humility, to be most 
excellent and right. 

The Naiyayika dogma, of the existence of the soul 
from eternity appears, further, as a great error, in 
that it detracts from the real relation in which the 
soul stands to God, and from the consequent duties 
which it owes to God. If I believe, that God created 
both my £oul and body, and that my continuance in 
life, and whatever I have, are from Him, I must 
regard Him as having complete authority over me ; 
and it is seen to be my duty to love and to honour 
Him with all my soul and strength, and to remain 
entirely His. But, if a man believes that his soul 
is self-existent, and that whatever he receives from 
God is the fruit of his own works, he must consider 
God’s authority over his soul to be very partial; and, 
as a result, the duty of his soul to love and to honour 
God must likewise be partial. 


CHAPTER III 


Examination of the Game , laid down in the Nyaya, 
Vaiseshika , and the other Systems , of the Wretched- 
ness of the Soul , ^s, its Bondage > and the 

Means of escaping therefrom ; a Succinct Descrip- 
tion of the True Nature of Virtue and Vice ; and 
a Criticism of the Views of the Systematists 
touching Virtue and Vice , their Consequences , etc . 

Now, other things with which we ought to acquaint 
ourselves are, the wretchedness of the soul, the cause 
of this wretchedness, and the means of getting rid of 
it. On these topics there are very many errors in 
what we find in the Nyaya, Vaiseshika, and others 
among the Systems. All the Systematists concede, 
that all men are wretched; their wretchedness con- 
sisting in metempsychosis and the resultant suffering. 
It is not this, in my belief, that constitutes man’s 
wretchedness : and yet his real wretchedness is far 
more terrible than any of that nature. But this point 
I will not pursue. Let me ask the Systematists, what 
is the cause of human wretchedness. They allege, 
that it is misapprehension — the identifying oneself 
with one’s body and so forth. And, if I wish to know 
what harm, in their opinion, comes of this, they tell 
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me, that the identifying the body with the sonl origi- 
nates desire and aversion, from which spring good 
and evil works, whence arise merit and demerit, to 
reap the fruits of which follow repeated births, Elysium f 
Hell, happiness, and misery; and that such is human 
wretchedness. All this wretchedness they think the 
soul can escape from, and then be liberated, on its 
coming to know itself to be diverse from the body,, 
etc. A full account of this has been given in the 
second chapter of the first section. All the dogmas 
of the Systematiets on this topic contain grave errors ; 
and I shall consider those dogmas, one by one, in 
the present chapter. The matter before us, I implore 
the reader to remember, is most concerning. It is to 
the salvation of our priceless souls that it relates ; and 
it should be pondered with freedom from partiality, 
and with patience and fixedness of attention. 

There must be very few who regard the body and 
soul as altogether one. In general', men know and 
believe, that the soul, which is intelligent, and the 
body, which is unintelligent, are of different substances. 
All men, however, you declare, in saying 4 1 am dark \ 
or 4 1 am fair ’, evidence, that they labour under mis- 
apprehension. I reply, that such locations do not 
betoken misapprehension. Eor, though the soul and 
the body are different as to substance, yet God has 
established so close a connexion between them, that, 
as it were, the two make up one, and we call both 
together man. When, therefore, a man says ‘ I \ he 
does not mean bis soul only; nor does he mean his 
body only ; but the two. He may predicate of himself 
things which pertain solely to the body, as when he 
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says, ‘ I am dark, or fair ’ ; and so of things which 
belong only to the soul, as when he says, * I am 
conscious, or ignorant * ; but this does not prove him 
unaware, that his soul is distinct from his body. It 
is true, that a man sometimes seems to identify his 
wealth, or the like, with himself, and, when he loses 
his property, says, ‘I am lost’. 1 But does any one 
really believe, that a man who so expresses himself 
actually regards his property as one with his soul? 2 
And again, since, of the body and soul, the soul is 
chief and the more excellent, a man sometimes speaks 
as though he were soul only, as when he says, * my 
body \ or ‘ I shall leave the body \ Baseless, therefore, 
is the opinion of those who maintain, on the ground 
of such phrases as ‘ I am black', and *1 am fair', that 
men labour under great misapprehension — a misap'. 
prehension which gives rise to all their wretchedness. 

Again, though some men may be so ignorant as to 
identify the soul and body, still, they are not enabled, 
by being taught their separateness, to escape from 
good and bad works. The pundits, however, may 
argue, 3 that a conviction of their separateness is 
necessarily operative of such escape. * Uor, when a man 

, i The sense of the original has here been preserved at the 
cost of compromising idiom. 

2 It is singular, that the pundits adduce locutions similar to* 
those in the text, to prove the direct opposite. When, they 
allege, a man whose son is prosperous says, * I am prosperous \ 
it is proved, that the man, through ignorance, regards himself 
as strictly and in fact identical with his son. See the Vedanta - 
sara , p. 14 ; and the extract from Sar»kaj#i Acharya, at p. 10. 

3 This argument has not been met with ; nor does the author 
suppose that a pundit would be likely .to employ it. It has 

13 
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knows, that his soul is separate from his body, he 
must also believe, that the soul will not perish with 
the body, but will continue to exist after death, and 
will receive the requital of its good or evil works. 
And, when he reflects, that, in order to receive such 
requital, he must fall into Hell, or go to Elysium ; 
and that even the happiness of Elysium is alloyed by 
various kinds of misery ; and that, after all, when his 
desert is exhausted, the very happiness which was 
■enjoyed becomes a source of misery ; and that succes- 
sive births and deaths must follow, and various sorts 
of happiness and misery be experienced ; how great 
is the wretchedness ! And, when, from heed to the 
numerous admonitions of the scriptures, the vanity of 
all the happiness of this world and of the next becomes 
■clear to him, he will assuredly grow averse from both 
virtue and vice, and will estrange himself equally 
from good works and from evil.’ I reply, that the 
expectation of his doing so is vain. As I have said 
already, the generality of men know, that the soul 
is distinct from the 'body. Interrogate even a very 
ignorant man, and he will tell you, that he looks to 
receiving, after death, the fruit of his deeds. But does 
this prospect keep him from good and evil works ? 
Perhaps you will say, that the ignorant are, indeed, 
informed about this matter, but do not seriously reflect 
upon it; and hence they do not rid themselves of 

been brought forward, and answered, to meet possible contin- 
gencies, The Hindu theory is, that the intuition of the soul’s 
separateness from tbo body and so forth, has the effect of 
extirpating desire and aversion, and so of conducing to emanci- 
pation. Bee p. 35, se#. 
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desire and aversion. If, nevertheless, they received 
instruction, and meditated on the subject, why would 
they not so rid themselves ? To this I have to say, 
that it becomes evident, if we thoroughly study the 
condition of human nature, that no labour such as 
you have spoken of is enough to root out desire and 
aversion altogether. And here I must observe, that, 
to count both good works and evil works a cause of 
bondage is, to my mind, wholly wrong. A little further 
on I shall expose the error of the pundits on this point. 
As for evil works, they are really a cause of bondage. 
Most necessary is it to avoid them ; and even the 
consideration of the future punishment which they 
entail ought to induce men to avoid them. But, alas I 
so corrupt is the nature of man, that, let him reflect 
however much, yet he cannot, on that account, abandon 
bad works entirely. Your solicitude to shun good 
works is quite superfluous ; for, so corrupt is the nature 
-of man, that, let his works be ever so good, still there 
cleaves to them much of evil and imperfection; and 
he is incapable of a single good work wrought with 
purity of body, speech, and heart. For good works, 
a man may receive praise from his fellow-men; but, 
in the sight of God, who knows everything without 
and within, these very works are tainted with evil. 
Know, then, that miserable man of himself forbears 
good works: there is no need of pointing out the 
way to avoid them. But to escape from evil works is 
impossible by any human device. Suppose that one 
avoids practical theft, murder, a<fedtery, contention, 
injustice, and so forth : yet is this the avoidance of all 
evil works? Not at all. The whole duty of man 
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consists in two things : to love God with all his hearty 
soul, and strength ; and to love his fellow-men as he 
loves himself. To do contrariwise, or to do less, is 
sin. He who does his whole duty must never offend 
in either of the two things I have specified. And who 
can thus never offend ? Most men are unaware of 
their secret faults, which lie hidden from them; and* 
on the ground of certain visible good works, they 
hug themselves on their goodness. But, if a man 
habitually explores, with the lamp of discrimination* 
that gloomy crypt, the dark dungeon of his heart, 
and looks into all the corners, and weighs all his 
thoughts, words, and deeds, he perceives, all too* 
plainly, that he is a vile, fallen, weak, and helpless 
sinner. Countless are the instances of secret pride* 
hypocrisy, deceit, selfishness, and other blemishes* 
not to be described, that he will discover in himself ; 
and the conviction will be forced upon him, that he 
does not love God as he ought. Such is the state 
of man. And be assured, that no man will be saved 
by right apprehension, or by works, but only by 
the free grace of God, the means of obtaining which 
are indicated in the real word of God. 

Again, you yourselves acknowledge, that even he 
who has attained to fulness of right apprehension — 
whom you call saved-in-life — goes on, so long as he 
is in the body, doing good and bad works ; for you 
hold that the accumulated works of the rightly 
apprehensive man are destroyed, and that his current 
works are inoperative. By this it is proved, that he 
does works which, but for his right apprehension, 
would have produced merit and demerit-*— that is to say, 



VIRTUE AND VICE 


197 


good works and bad. How, then, is it established, 
that misapprehension is the cause of all works? 
And what turns out to be the difference between a 
man of right apprehension and one of wrong appre- 
hension? You may allege, that there is this great 
difference, that the good and evil works of the 
misapprehensive man serve to fetter him, and that the 
rightly apprehensive man cannot be fettered by his 
works. The fallacy of this I shall lay bare in due 
course. 

Another, and a greater, error on this point, into 
which the Systematists fall, is, in saying that virtue 
itself enthrals the soul. Vice does so, to be sure; 
but how can virtue ? The fact is, that the System- 
atists do not understand aright the nature of virtue 
and that of vice ; and on this account they go 
astray so variously. This being the case, I shall 
first briefly set forth the true nature of virtue and 
that of vice, and then treat of the errors just ad- 
verted to. 

God created man a moral creature ; capable of 
knowing God, and bis own relations to God and the 
world; and capable of honouring and of loving God, 
his Creator and Lord, and of discharging his duties 
•towards his fellow-creatures. And this capacity also 
he possesses, of knowing, that to do these things is 
right, and that to do the reverse is wrong. By a 
moral creature I mean one who answers this descrip- 
tion. And now understand, that, man being a moral 
creature, certain things, in respect of his rank and 
nature, are, of themselves, binding on him, such as 
flevotion, justice, truth, compassion, and the like; 
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while other things are, of themselves, wrong for him f 
such as atheism, injury to others, uncompassion, 
falsehood, and so forth. The former are virtue, and 
the latter are vice. Now, God, in His essential 
character, is good and just. Consequently, any action 
proper for man is, in itself, pleasing to Him; and 
any that is improper is displeasing to Him : and, in- 
asmuch as He is just by nature, He must show 
favour to the virtuous, and award punishment to the^ 
wicked. 

Three points are to be kept in view. First, God 
has not established, without cause and at haphazard, 
the distinction between virtue and vice ; but He has 
fixed that to be virtue, which is binding on men with 
respect to their nature and rank, and that to be vice, 
which is wrong for them. Hence, in no circumstances 
is it right for man to commit sin; and in no 
circumstances is it wrong, or unnecessary, for him 
to do what is right. Secondly, God’s favour to the 
virtuous, and His punishment of the wicked, are not 
because He receives aught of benefit from our virtue, 
or aught of injury from our sin. His requital of us 
is solely because of the justice of His nature. For it 
is of the essence of justice to reward the virtuous 
for their rectitude, and to inflict pain on the vicious 
for their wickedness. If God did not do thus, He 
would not be just; and imperfection would attach to 
His superlatively excellent and perfect nature. Thirdly, 
it is not the case, that the good and bad conse- 
quences which follow virtue and vice spring spon- 
taneously from works. God has appointed those con- 
sequences. 


VIRTUE AND VICE 


199 * 

Such are vice and virtue, and their consequences. 
But the understanding of man, when it became 
blind to the justice, holiness, and other attributes 
of God, got confused as to virtue and vice, and took 
to inventing a variety of perverse doctrines about 
them* Such has been, not exceptionally, the history 
of the Systematists. Of the grounds of the laws of 
virtue, and vice, on which I have touched, they 
know nothing. Otherwise, they would not speak of 
both virtue and vice as causes of bondage ; nor 
would they pronounce, that he who wishes for 
emancipation should be alike free from the one and 
from the other. 

The reason why the Systematists hold virtue to be 
a cause of bondage is this. Good works, they say, 
hinder the soul of emancipation : for emancipation 
consists in the soul's independence of the body, mind, 
apprehension, will, etc.; but good works, in order to 
reap the fruits appertaining to them, compel the 
soul, until this end is accomplished, to wear the 
form of a God, or of a man, or such like. Moreover, 
happiness, the fruit of good works, is beneath the 
ambition of a wise man ; it being implicated, in two 
ways, with misery. In the first place, it is fugacious : 
since whatever has a beginning must have an end; 
and the fruit of virtue, like other things that have 
not always existed, must pass away. When a man 
obtains happiness, he is happy ; but, when the 
happiness comes to a period, there supervenes misery : 
and so happiness itself amounts Ijp misery. In the 
second place, there is inequality in the fruit of virtue 
that is to say, he whose virtue is inconsiderable is 
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meagrely rewarded, while he whose virtue is more 
abundant receives a larger recompense. The former 
must repine at seeing the latter; and thus his very 
happiness makes him wretched. In this way all 
happiness whatsoever partakes of the character of 
misery; and hence, to be freed from both, and to 
become insensible, is tbe most transcendent aspiration 
of humanity. 

But how erroneous is all this ! God, I have 
shown, has appointed those things to be good works, 
which, in respect of the nature of man, are incumbent 
on him, and, for forbearing to do which, man, in 
the eye of justice, deserves punishment. Can, then, 
the fruit of those works which are incumbent on 
man, ever be evil ? In your opinion, since the wish 
for the fruit of good works, happiness, misbeseems a 
man of prudence, that fruit is an evil. Again, since 
you maintain, that the true well-being of the soul 
consists in its parting with apprehension and will, 
and in becoming insensible, you ought rather to 
consider this state to be the fruit of virtue. Herein 
you have exactly inverted things. What I has God 
enacted the law of virtue and vice after the manner 
of a net, with no reason but to entangle souls in it, 
like so many birds, and to divert Himself withal ? 
Has He fixed at random, that some works are bad, 
and that others are good, so that souls may some- 
times be entrapped in one snare, and sometimes in 
the other? But, if God, simply because of His just 
and excellent nature, has established those works to 
be virtuous, which, in respect of the nature of the 
soul, are incumbent on it, will not He — a sea of 



VIRTUE AND VICE 


201 


mercy and goodness, and Who, as the Father of all* 
desires the welfare of all, nay, Who devises a way 
and a means for the welfare of even such as do 
what is amiss — give to such as do what is right, 
that which will constitute their true well-being ? 
Instead of well-being, will He, indeed, decree to such 
a soul a recompense to its harm? The fact is, how- 
ever, that the attainment of a state of insensibility 
is not true emancipation; and they who, by God’s 
mercy, arrive at true emancipation, will suffer no 
injury in their faculties, as those of apprehension 
and will. This I shall show further on. 

Again, you mistake in arguing, that the fruit of 
virtue, happiness, is perishable. I have already made 
out your maxim to be utterly baseless — that all 
products must, as such, come to an end. Further, 
if perishable happiness is of the nature of misery, it 
cannot be the fruit of virtue ; for, since that which 
it is obligatory on man to do is virtue, will God 
requite with misery him who does what is obligatory ? 
You think, too, that virtue is a thing which is to be 
done for only a limited time, after which, it being 
discontinued, the reward follows. Hence your fear* 
that the reward also will, after a time, be dis- 
continued. As I have said, however, virtue is a thing 
which it is perpetually incumbent on man to do, 
whether he be in this world, or in another. As long 
as he has being, so long should he go on practising 
virtue. While he continues in virtue, its beneficent 
requital will ever remain with him ; but, when he 
falls away from virtue, its reward terminates. But 
the misery which then ensues is not the consequence 
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of virtue, but of vice; for even desistance from 
virtue is vice. Who, one may here ask, is equal to 
such unintermitted virtue ? Grant, that endless 
happiness is the reward of such virtue as you speak 
of: still, what shall we profit by hoping for it? It 
is true, I reply, that we men have all become so 
corrupt in our nature, that we are incapable of 
practising virtue ; and, therefore, if we hope to 
compass the loftiest aim of man on the strength of 
our virtue, we shall be benefited nothing. But God, 
m compassion for us sinners, has revealed His word, 
and has thereby marked out a way, by following 
which, all our sins will be pardoned, and that 
reward, by His mercy,, will be bestowed upon us, 
which would have attached to virtue, had virtue 
been practicable to us. Then will our fallen nature 
be purged and purified; the ability to practise virtue 
will be vouchsafed to us ; and we shall abide near to 
God, and dwell in the realms of glory, and enjoy 
everlasting beatitude. 

The second objection which you oppose to the 
fruit of virtue is, that it implies inequality ; some 
being rewarded more, and others, less : and this also 
is a ground of misery. My answer is, that this 
inequality is no real ground of misery. The misery 
which proceeds from envy has its real root in man’s 
corrupt nature. Envy is a blemish in human nature. 
It is not found in a pure nature ; it is found in a 
fallen nature. Of him whose nature is fallen th& 
virtue is not really virtue : and, accordingly, he cannot 
obtain the fruit of virtue. How evident is it, from 
this, that the System atists were not acquainted with 
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the true character of virtue and that of vice 1 
Little did they know of the nature which virtue 
requires. How cau he whose nature is corrupt do 
works that are right ? Outwardly, he may imitate 
them ; but still he retains his corrupt nature, which 
renders genuine virtue impossible to him. Works 
only externally good are not the whole of virtue. 
That, in the sight of God, is virtue, which comes from 
a pare heart. I will exemplify what I mean. It is 
proper for a man to show friendship to a friend. 
But, if a simulator, merely from sense of shame, is 
outwardly courteous to his friends, but inwardly 
bears them malice, can he, in the sight of God, be a 
doer of proper works? Know, then, that they alone 
whose nature is pure are capable of virtue, and that 
only such as they will receive the reward of virtue. 
Others, they may see, are, for greater virtue than 
their own, rewarded more largely ; but they will 
not, on that account, feel envy. On the contrary, it 
belongs to a pure nature to take pleasure in the 
increase of the happiness of others. And thus, that 
which is a source of misery to an evil nature is, to 
a pure nature, rather a source of joy. 

Erom their ignorance of the true character of 
virtue, and that of vice, the pundits err, again,, 
in maintaining, that, on the acquisition of right 
apprehension, all previous sins are effaced, and that 
current works become inoperative, or, in other words, 
that nothing piacular inheres in the bad actions 
which the rightly apprehensive man is constantly 
committing. This is altogether untenable. Eor what 
connexion is there between the conviction, that I am 
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not my body, and fcbe effacement of sin? To sin is 
to do that which, in all circumstances and conditions, 
is improper for man ; and hence, by so doing, man 
becomes, before God, guilty and deserving of punish- 
ment. Is all this set aside by my knowing that I 
am not body ? Moreover, if accumulated and current 
works are obliterated, why not fructescent works as 
well ? The issue of the whole matter is, that it is 
vain to hopd for salvation on the score of knowing 
the body to be not identical with the soul; for this 
knowledge cannot avail to save a man from evil works, 
or from their penalty. 

Prom this it is clear, that the Hindu, in his ignor- 
ance of the nature of virtue and that of vice, sup- 
poses their laws to be baseless and fortuitous. He 
seems to have little notion of the moral goodness or 
badness of works, and to regard them as producing 
their effects physically, or mechanically. It plainly 
appears, from what the pundits have written on this 
subject, that, in their opinion, pretty much as food 
possesses an inherent property of appeasing hunger, 
and as poison possesses an inherent property of 
causing death, so some works have an innate virtue 
to ensure celestial happiness, while others have the 
efficacy of consigning to Hell. "Whatever produces 
happiness is virtue; and whatever produces misery 
is vice. A foolish man, therefore, who desires the 
happiness of Elysium, etc., will aim to practise virtue. 
But he who, weary alike of the happiness and of the 
misery of an existence of vicissitude, gives up both, 
and yearns after Emancipation, will assuredly free 
himself from such a plague. He cannot, however, 
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rid himself of it readily. For, if, so long as he is in 
a state of misapprehension, in order to escape from 
the bondage of virtue, . he resolves to give up good 
works, in so doing he transgresses. Hence he must 
acquire right apprehension, which is the only panacea 
against virtue. 

Similarly, with regard to vice, the pundits think, 
that, as some substances, poison, for instance, possess 
an innate virtue of injuring, which, yet, under certain 
conditions, is neutralized, so, though bad works have an 
intrinsic property of entailing evil — as the torments 
of Hell — yet, in the case of the rightly apprehensive 
man, that property is rendered inefficacious. It is his 
right knowledge which serves to counteract it. And, 
therefore, the sin of such a man does not affect him . 1 

But, more especially, the fact of the pundits’ main- 
taining, that good and bad works produce their effects, 
happiness and misery, in a physical manner, becomes 
plainly manifest from their invention of requitative 
efficacy as an objective entity. Their reason for 
believing in what they style requitative efficacy 2 is 
this. * Good works/ they say, * are the cause of 
elysian happiness, and bad works are the cause of 
infernal dolour. And how can this be so ? For, if a 

1 If the Hindus had a correct conception of the moral good- 
ness and badness of actions, they would not be found to 
argue, that Krishna and other members of the pantheon 
were not defiled by their deeds of wickedness, simply on the 
ground that those gods were endowed with great power, and 
were secured from the evil consequences of what they did. 
On moral grounds, the very commission of such wickedness 
is defilement. 

2 In Sanskrit, agUrva. 
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man does a good act to-day, he does not, therefore, at 
once go to Elysium, but after the lapse of perhaps 
a long period, when he dies. How, then — a cause 
being that which immediately precedes an effect — is 
that good work the cause of his going to Elysium ? ’ 
Involved in this grave embarrassment, the pundits, 
with a view to liberate themselves from it, allege, 
that there is produced, in the soul, by good or by 
bad works, the quality denominated requitative effi- 
cacy ; and it is this which consigns the soul to Ely- 
sium, or to Hell. It is, then, through the medium 
of requitative efficacy that good and bad works lead, 
respectively, to Elysium and to Hell. This re- 
quitative efficacy is what they mean by merit or de- 
merit. But what, I would ask, is the necessity 
of this embarrassment ? Good and bad works are not 
immediately originative of desirable and undesirable 
consequences, but mediately. And how are they so 
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daily to his wages, just so man, from doing good 
works, or evil, becomes an heir of Elysium, or of 
Hell; and his having such a heritage is, for him, re- 
quitative efficacy. If, I reply, the pundits had said 
only thus much, there would have been no harm. 
But they lay down requitative efficacy as being a 
real and distinct entity. For example, the Naiyayikas 
and the Vaiseshikas reckon it among the qualities of 
the soul— apprehension, will, happiness, misery, and 
the rest; and I affirm, that such a thing cannot be 
proved to exist. Furthermore, I would say to the 
pundits, that, if you believe in requitative efficacy as 
a distinct thing generated by good and evil works, 
you ought to believe it to be generated by serviee, 
in the instance of one man who works for another; 
for the same objection presents itself in both cases 
alike. In fact you ought to believe in a similar 
efficacy in countless other instances besides that of 
service; and then, instead of twenty-four qualities, 
you would have qualities innumerable. 

The error which I have here charged on the 
pundits, though it is not perfectly manifest in the 
Naiyayika and some other Systems, is yet very clear 
in the Sankhya and Mlmansa ; these not believing 
in God, and yet affirming, that good and bad works, 
through requitative efficacy, lead to Elysium and to 
Hell. In their opinion, from casting an offering into 
the fire, with utterance of the formula, ‘To Indra; 
may it speed’, requitative efficacy is engendered, that 
which, of its own motion, fructifies in elysian bliss 
and so forth. What need, th&n, of God ? How 
strange is all this ! 
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On the point at present in discussion, the Sankhyas 
and Mimansakas labour under miserable misconcep- 
tion; and the rest of the Systematists, also, are more 
or less in the wrong. For, at the beginning of this 
book, where I have spoken of the doctrines held in 
common by the Systems, it will have been seen, that, 
though the Systematists dissent among themselves 
on some few matters, yet, on almost every capital 
question they are alike as to method of considera- 
tion and as to reach and bias of intellect. They 
have all of them tenements of the same sort of 
foundation, and fabric, and model, however different 
in outer aspect. One of them may carry a certain 
error to greater extremes than the rest ; but in these 
as well inheres that error, in embryo. 



CHAPTER IV 


Examination :of the Views concerning the State of 
Emancipation , professed , in common , by the 
Naiyciyihas and by the Vaiseshihas. 

I have thus giveu an account of the Naiyayika 
and Vaiseshika theories as regards God, the soul, 
the soul’s wretchedness, the cause of that wretched- 
ness, the way of escape from it, and virtue and vice. 
The treatment of a single topic more will bring this 
second section to an end. And that topic is, the 
miserable condition to which the Naiyayikas and 
Vaiseshikas give the name of emancipation ; their 
views on this article growing out of their lamentable 
conceptions touching God, etc. Is to lose the facul- 
ties of apprehension, will, and all manifestations of 
sensibility, and to become like a stone, the loftiest 
aim of the soul? In what, I would ask, does this 
state differ from annihilation ? In reply to two 
objections of the pundits, the one real, and the other 
presumed : that, if the fruition of happiness be 
allowed to belong to the state of emancipation, and,, 
if that happiness varies in degree to different 
recipients, some among the emancipated must be 
envious of others less favoured than themselves ; 
and that, if cognition, will, and other such faculties 
14 
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survive in emancipation, the emancipated might admit 
evil desires, and hence incur danger of falling into 
sin ; I maintain, that they who know not the power 
of God, and the greatness of His grace, may have 
such fears. But we, for our parts, who possess the 
true word of God, learn, from it, that such as accept 
the terms of salvation which God has offered, and 
become participators in His grace, will be translated, 
after death, to the abodes of bliss, and that God will 
so purify their nature, that they shall never more 
be affected with evil desires, envy, enmity, pride, 
and such like. To them will be given, in Heaven, 
-celestial and indefectible bodies; and they will retain 
all the mental characteristics of conscious beings, 
and will be for ever blest with the beatific vision, and 
.with the highest joy, ineffable and divine, in being 
near to Him, and in paying Him adoration, and — 
their nature being made pure — with serenity of soul, 
and with peace; their happiness always increasing, 
and subject to no intermission. And tell me, pray, 
which state deserves rather to be called the highest 
aim of man ; this, or one of total unconsciousness ? 
This latter is, indeed, not the highest aim of man, 
but, contrariwise, the lowest of degradations. You 
say, that souls have existed from all duration, and 
have, in the meantime, passed through births and 
deaths unnumbered, suffering incessantly the miseries 
of an existence of vicissitude. Now and then one 
has grown wise, and has aspired to escape from 
its wretchedness, and, to this end, has practised, 
during several births, austerities, contemplation, and 
similar observances. And what reward has it received 
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at last, except the becoming insensible, like a stone, 
— a state equivalent to annihilation ? Of nothing, 
then, is the destiny so cruel as is that of the soul. 
So long as, dating from past eternity, it remains 
conscious, it is subject to wretchedness ; and it can 
hope for no exemption from this wretchedness, other 
than annihilation. If we were atheists, not believing 
in God, and if our deliverance from misery depended 
on our own efforts, to look for emancipation such as 
yours might be fitting. But, as we believe in a God, 
inscrutable in power, replete with all goodness, most 
bountiful, all-merciful, and the Giver of every felicity; 
and as we hope for emancipation at His hands; it 
seems to us reasonable to. expect an emancipation 
better than the miserable state to which you give 
that name. Two ways of attaining the chief aim of 
the soul are found in the true word of God : by 
human actions, and by the grace of the Lord. 
According to the first, on a man’s doing that which 
it is binding on him to do, the reward of his works 
is bestowed upon him by God. A soul that should 
always thus do would be rewarded with constant 
happiness ; and to enjoy such happiness is the highest 
aim of man. But, again, it is written, in the word of 
God, that it surpasses our strength to follow this 
way; for we have all become corrupt, through sin, 
and our works are unworthy of God’s acceptance. 
Our well-being is, therefore, wholly dependent npon 
the grace of God. By our works we can merit only 
Hell ; but, since God is merciful, He desires to save 
us by His free grace. In order tLafc we may secure 
this grace, He has contrived a wondrous plan, giving 
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proof of His illimitable and ineffable compassion- 
ateness, and altogether in harmony with His justice 
and holiness. And, since He has opened, on our 
behalf, the treasury of His boundless mercies, will 
He make our highest happiness to consist in being 
conformed to the condition of a stone ? Endless 
happiness, whether compassed by works, or by God's 
grace, alone deserves to receive the name of the 
highest aim of man. Why, then, will you have it to 
consist in unconsciousness? The truth is, that this 
matter cannot be understood save with the help of 
the illumination derivable from God’s own word ; 
and he who rests solely on his own intelligence, in 
reasoning about it, may well end in some such 
doctrine as that of the Systematists ; namely, that 
to be emancipated is to become unconscious. The 
speculators just mentioned proceed somewhat as 
though they thought they were to be saved by a 
scheme and 'by labour of their own: and whence 
can they, unfortunates, hope to obtain everlasting 
happiness ? Hence it is, that, in their estimation, 
they will secure everything that is to be secured, if 
only, bereft of all consciousness, they get quit of the 
distress which infests an existence of vicissitude. 
But know, ye Hindus, that to achieve even thus 
much is impossible for you. God made the soul 
cognitive ; and who shall make it incognitive ? The 
nature with which God endowed the soul cannot be 
annulled by reflecting, that ‘ I am not mind, I am 
not body’. Be assured that our souls will for ever 
continue conscious. Two things are, however, placed 
before us, between which to make our election. God, 
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in his word, points out the way of salvation. If we 
accept it, we shall make our consciousness the instru- 
ment of eternal joy. If, on the other hand, we reject 
it, we shall make our consciousness the instrument 
of eternal affliction and torment. As, therefore, you 
seek for well-being, accept the genuine word of 
God. 

My motfve in exposing the faults of the Systems 
has not at all been, to convict their authors of 
error, for the purpose of holding them up to ridicule. 
My aim has been, to show, that whoever — whether 
they, or I, or any one else — undertakes to argue, in 
reliance on unaided reason, about divine and spiritual 
things, must constantly fall into error ; the mind 
of man being impotent to understand them rightly. 
When you are convinced, that they are correctly 
described in the Christian religion, you will know, 
that this is the true religion of God. Accordingly, it 
is my wish, that you should study the Christian 
Scriptures, and with candour. To this study, fixed 
attention, docility, and patient thought are indispen- 
sable ; for, when a man has, during a long space of 
time, entertained any particular set of opinions, he 
is slow to perceive their faults, and to recognize the 
•excellence of what conflicts with them. But, if you 
conduct this investigation with humble prayer to God, 
you shall attain to a knowledge of the truth. 
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CHAPTER I 


Description of the Three Sorts of Existence held in 
the Vedanta ; the Key to a Bight Understanding 
of that Scheme of Philosophy . 

Having briefly considered five out of the six great 
Hindu systems, I shall, in this section, examine the 
Vedanta. And to engage in such an examination in 
the present day is especially important. The Hindus, 
it is true, refer all the systems to Bishis; but, in 
our time, these systems, the Vedanta apart, have no 
followers, except perhaps here and there an individual. 
As for the Vedanta, it is held by a large majority of 
all Hindus. 

The Vedantins argue three sorts of existence; and 
one must thoroughly comprehend and ponder them, 
in order to take in the meaning of their scheme. 
These they designate as true, practical, and apparent . 1 

1 qrcurfifa* sqresifiaf snrtcwii^’ 

^fcf | cm qRUTfsNR QvT ?T?FT: SlxWPW- 

3TT$: flrfcnriftRi SlfrlvWdi^ : 1 Veddnta-paribhdsTid, 

p, 18 , * Existence is of three sorts, true (_ paramarthika,) ), 

practical ( vyavahdrika ), and apparent# ( pratibhdsiha ). True 
existence is that of Brahma ; practical, that of ether, etc. ; 
apparent, that of uacrine silver and the like.’ 
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That which verily exists is called true, and its 
existence, true existence ; 1 and this existence, accord- 
ing to the Vedanta, is predicable of Brahma exclusively. 
The second species of existence has the name of 
practical. The things to which it belongs do not 
veritably exist : only the misapprehensive, or ignorant* 
mistake them for existent, and by means of them 
transact practical life ; whence the epithet. And it 
must be kept in mind, that, as the things just spoken 
of are thought to be not veritably existent, but to be- 
imagined by ignorance, precisely so is it with the 
use made of them. Eor instance, a man in a dream 
drinks water, or mounts a horse : the water and the 
horse are visionary ; and so are the drinking and the 

1 Dr. J, R. Ballantyne takes ydramarthika to denote ‘ being,, 
in its highest sense.’ — Christianity, Contrasted , etc., p. 38. 

That paramfirtliika , popularly, is everywhere used to signify 
* true one may learn without any very laborious search, The 
adverb yaramarthatali means ‘in truth’, ‘indeed’, etc. 

The fact, that the Vedantins, in contradistinguishing practical 
and apparent existence from the first species, style them mithyd , 
or false, is a further proof, that the sense here attached to 
paramarthika is alone correct. Though the word is technical 
with the Vedantins, they have done no violence to its ordinary 
meaning. 

Vijnana Bhikshu, on an occasion where he employs pdm- 
marthikatva— the abstract substantive of paramdrthika — in the 
sense of ‘ unchangeableness and eternalness clearly intimates, 
that his acceptation of the term, as a follower of the S&nkhya, 
is different from that of the Vedantins. See the S&nkhya-pra- 
vachana-bhdshya , p. 25. 

The torture to which Vijnana habitually — and especially in 
the Sankliya-scira — subjects the whole compass of the Vedanta 
nomenclature, remind^ one forcibly of the sanctimonious 
vocabulary of free-handlers and secularists among our contem- 
poraries in Christian countries. 
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mounting. If the use to which one puts a thing is 
veritable, the thing also must be veritable ; for, to 
have veritable dealings with that which is false is 
impossible. Can a man in his waking senses bathe 
in a river that he saw in his sleep ? The things 
which, agreeably to the phraseology of the Vedantins, 
are practical, are the very things which all men, 
themselves excepted, call true : and such are Isvara, 

. or the maker of the world, souls, and all the world 
besides . 1 Their existence these philosophers hold 
to be the result of ignorance ; and such existence is 
termed, by them, practical. The third species of 
existence, denominated apparent, resembles the practi- 
cal, in that it is false, but, by mistake, seems to be 

1 qSrftcTlq m aff SfiST- 

qq*qrqqiq-qigr srr=rr qTJrtqm w.~ 

■O CN 

srqft Mfcq Tf fgRqsricT ^qqqdFqq | fq^- 

*ra°qq sfrerr srqjffwsffa el 

I Ananda Giri commenting on 

Sankara Acharya’s Mdnduhya-bhdshya : Bibliotheca Indica , 
Yol. VII J, pp. 326-7. 4 If Brahma, secondless, and essen- 

tially unconnected with the world, be established by the 
Vedanta, how is it, that there are souls, subject to three con- 
ditions, those of waking, dreaming , and insensible sleep , and 
employers of objects ; and how is it, that an Isvara, effecting 
the experience of souls , is revealed by scripture ; and how is it, 
the aggregate of objects subserving experience is found as a 
thing apart from these ? If monism wAe true, all these would 
present themselves as incompatible. With reference to such an 
objection, it is set forth as follows, with intent to declare,. 
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veritable. It differs, however, from the practical in 
three respects. First, the ignorant, that is to say, 

that souls, the world, and Isvara can all reasonably be admitted 
as things of imagination surmised in Brahma. 

A little further on, Ananda Giri says : 

m aircft srter wfa m qufrr qfert Tfe^qef 

'O 

ewfirar? i ‘ Therefore it is enunciated, that the three con- 
ditions, and the souls subject thereto, and the Illusive Brahma, 
i. e. Isvara, are all imagined in the pure Brahma.’ 

The reason why the Vedantins use such an expression as 
^silver imagined in nacre’, is, of course, that the nacre is the 
substrate of the imaginary silver. Strictly analogous, in their 
view, to the nacre and silver of this illustration are Brahma 
.and the world, etc., where they speak of the world, souls, and 
Isvara, as imagined by the ignorant, in Brahma. It is to be 
understood, that Brahma is not the subject of the imagination, 
but its object, 

A most eminent authority in Vedanta matters, Sarvajnatma 
Muni, thus instructs the learner : 

m rirsTTScRer rf^cf i 

m&g gutter qr^qt^fer: n 

■o 

ffin Sanltshepa-idrira'ka, from a MS not at hand for refer- 
ence. ‘ All that is devised, or fancied , in the form of the 
world, of I6a, and of souls, by the ignorance forcibly possessing 
thee, appears— albeit unsubstantial, viz., barren of true exist- 
ence — substantial, until the sun of right apprehension rises.’ ‘ 

This couplet has been interpreted in accordance with the 
gloss of Madhusadana Sarasavati, who takes gddhaon as an 
adverb. 

Isa, or Isvara — the maker of the world — and souls, since 
lihe Vedantins consider them as, no less than the world 
itself, ignorance-imagined and 'false, come under the category 
of things practical. 
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ordinary men, do not constantly, but only now and 
then, mistake for veritable the apparent objects to* 
which it appertains ; as nacrine silver, and the matters 
of a dream. Nor, secondly, is there any practical 
dealing with these things. Let a man who mistakes 
nacre for silver offer it for sale : he will not get for 
it the price of silver ; for it will be recognized, by others, 
as another substance. Thirdly, it is because of igno- 
rance, that the practical seems to be veritable; but 
it is by reason, additionally to ignorance, of distance 
and other causes, called defects, enumerated by the 
Naiyayikas, etc., that the apparent seems veritable. 1 
Such are the Vedantin’s three sorts of existence, the 
true, the practical, and the apparent. 

To obtain a just view of the Vedanta doctrine, or 
even to appreciate its fallacy, it is all-important to 

*0^0 NO 

sraratfr ^rqr: i Vedanta-paribhashd , p. 12. ‘Nescience, 

the cause of mistaking Brahma for a jar, or other practical 
object, is to be considered as a defect also. When, however, 
nacre is mistaken for silver, an ocular affection, or similar 
defect, is the cause of the misapprehension 
It is not to be understood, that, in the case of nacrine sil- 
ver, nescience is excluded as a cause. The defects specified arc 
causes additional thereto. This appears from the two pages 
of the Vedanta-paribhashd preceding that here quoted from. 

The term dosha , ‘ defect * is a technicality generalizing cer- 
tain causes of misapprehension. 

w&i: smrarat. ^ *£3 1 
fq^ccrrf^q’r strict: 11 

^fcf | Bhasha-parichheda , 130th couplet. 
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master its theory of three existences. It must be 
‘understood, that it is not because existent things 
are — in any way to us intelligible — of various kinds, 
that the Vedantins contend for a difference in their 
existence. In other words, they do not predicate a 
difference between the existences of things, because 
one is eternal and another is uneternal, or because 
one is self-exi stent and another exists dependency. 1 
It is a difference in the very nature of existing, not 
in its mode, that they insist upon. Their view on 
this subject will now be exhibited. 

To the Vedantins the establishment of monism, or 
non-duality, is most essential. They wish to make 
out the soul to be Brahma, and the world to be false ; 

* A defect is a cause of wrong notion ; a virtue, of right 
notion. Defects are pronounced to be multifarious, as bile, 
< jiving rise to jaundice , distance, etc.’ 

i According to the Vedanta, souls, as souls, and also igno- 
rance and Isvara, are beginningless and self-existent. Still, 
we find ascribed to them a different existence from that of 
Brahma. It is called false. 

For the unoriginatedness of souls, etc., see the last quotation 
in p. 49. The source of the couplet there given has not been 
ascertained. Its statements are, however, called in question 
by no Vedantin. Among the various treatises which cite it 
is, besides the • Siddhtinta-ratnamalti , the Kristinalanhara of 
Achyutakrishna Xnanda Tlrtha ; a commentary on Appayya 
Dikshita’s Siddlianta-le&a. Moreover, it is at the tongue’s 
end of almost every student of the Vedanta. 

Achyutakrishpa reads, as the second quarter of the distich 

cw sft^qtftfcer, ‘likewise the distinction, 'between the 

ssoul and Isa.’ This lection is by much to be preferred. 

Maya, illusion, avidyd , nescience, and arndna, ignorance — 
when these two denote collectivity — are synonyms. Nescience 
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whence it would follow, that Brahma solely is true, 
and that nought but him exists, or ever existed, or 
at any time will exist. Prom the couplet of the 
Siva-gzta , which I shall quote in the sixth chapter, 
and from numberless other passages of Vedanta works, 
it is manifest, that, in their view, the world is 
false, and imagined by ignorance. Not that they 
only figuratively call it false — as we sometimes 
call things of an evanescent and perishable charac- 
ter ; but they mean, that it is indeed so, like nacrine 
silver . 1 As such silver is nothing, and wholly from 

and ignorance, when referred to souls in several, are only 
fractional portions of illusion. See the Veddnta-sara , pp. 4, etc. 

1 el fiF-qr i 

IWT | Vedanta-paz'bihdslia, p. 17. ‘ All other 

than Brahma is false because other than Brahma. Whatever 
is thus different is thus false ; for instance nacrine silver. 

Those of the Systematists who are not Vedantins apprehend 
the doctrine under comment in the manner in which it is 
apprehended in the text. 

sr srfq ct smseeq- 

'O NO 

mHr^WFTrer^rsqteTeT ski i 

TIl|TfTmg??ccf RTS%T c^R- 

ORq f Sanhhya-pravachana- 

NO NO 

Jidshya , p. 225. 4 Not only on the ground of the aforesaid 
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ignorance seems to be something, just so, they say, is 
the world nothing ; it being imagined by ignorance, 
that is, it seeming, simply by reason of ignorance, to 
exist. To maintain otherwise would be to surrender 
non-duality. 

Further, it is surprising to find, that the ignorance 
which imagines the world is laid down as being itself 
ignorance-imagined, and hence false, 1 They refuse to 
grant that even this is true; and consistently, else 
non-duality would be impeached by the presentation 
of another entity than Brahma — ignorance. Thus it 
is, that they would establish Brahma alone to be true, 
and all besides to be illusory. When, therefore, they 
give the epithet of true to the existence of Brahma, 
and that of practical to the existence of the world, we 
are to understand, that, in their system, that existence 


argument are the monists to be shunned, but, further, because 
there is no proof to establish the untrueness of the world. 
To this effect it is set forth, in the aphorism : 1 The world is 
true, since its origination is from a cause that has no defect, 
and since there is nothing to make out the world to be false.’ 
The objects of a dream, the imagined yellowness of a white 
conch-shell, etc., are found, among men, to be untrue, by 
reason that they owe their origin to the internal organ, etc., 
infected by the defects of sleep, etc. This untrueness does not 
belong to the universe made up of the great principle and the 
rest ; for the causes of that universe , nature and the intellect 
of Hiranyagarbha, the Creator , are free from all defect.’ 

The aphorism cited in this extract is vi. 52. 

Vijnana, in continuation, will have it, that the Vedantins 
wrest from their „ legitimate drift the passages of the Veda 
which they adduce to establish, that the world is false. For, 
he says, if those passrges mean as is pretended, the result is 
suicidal; the Veda being itself of the world. 

1 See the eighth chapter of this section. 



THREE SORTS OF EXISTENCE 


225 


which is indeed real is called true, and the epithet 
of practical is given to false existence, or existence 
which in fact is not, but, owing to mistake, seems to 
have place. 

In only applying names to real things, and to un- 
real, there is no fault. The extraordinary error of the 
Vedantins is of quite another character. I have al- 
ready said, that they would prove both the world 
and ignorance to be ignorance-imagined and altogether 
false. But, earnestly as they desire to have them so, 
their inner consciousness refuses to rate them as alto- 
gether nothing; for the mind of man will not give 
willing entrance to an absurdity. The world, the 
Vedantins allege, is veritably nothing, but, because of 
ignorance, appears to exist ; after the manner of nacrine 
silver. Now, can the mind assent to the notion, that 
even that ignorance is nothing whatever? Never; and 
he who tries to reconcile with it his own views generally, 
and the common experience of mankind, will encounter 
obstacles at every step. Moreover, to call such ignor- 
ance nothing, is, evidently, most venturesome. Nor do 
the Vedantins feel, that the world is nought. Let it 
be believed, that, when they denominate ignorance 
and the world false, they cannot help feeling, that they 
are not so far false as to be nothing at all; they must 
possess some sort or other of existence. 

On gathering, from .this, that the Vedantins allow 
to the world a certain sort of existence, one might 
suppose, that they must give up non-duality ; for, 
however, they may designate the world’s existence, 
if they concede, that the world # really exists, their 
Brahma does not remain without a second; and the 
15 
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consequence is duality. This brings us to the knot 
of their error. They argue, as was said before, for 
distinct kinds of existence — not various modes of 
•existence. The world, according to them, really exists ; 
but its existence differs from that of Brahma. They 
call this existence a false existence ; and their so call- 
ing it brings them into error; and this error blinds 
them to their inconsistency. The world’s existence 
is, they allege, false existence ; if true, of course the 
issue would be duality. Analogously, though a mad- 
man, alone in a room, thinks himself one of a crowd, 
his so fancying does not invalidate his being there 
by himself. Mark, how the Vedantins herein err. 
Their assertion, that the untrue existence of the 
world is of no prejudice to monism, would be correct, 
if they understood such existence to be non-existence; 
as is the existence of the aforesaid madman’s crowd. 
Since that existence is allowed, by them, to be in 
fact, they do not mend the matter by calling it untrue. 
As for themselves, they think otherwise. They urge, 
that we have two 1 kinds of existence, the true and 
the untrue. As that thing which possesses the former 
kind exists, so does that which possesses the latter; 
for it has existence: but the thing is untrue, because 
its existence is of that stamp. And so the doctrine 
of non-duality is saved uninjured. Observe, that the 
Vedantins believe in two classes of objects, true and 
untrue, and • both of them really existent ; only an 

1 For convenience, the third kind of existence is here kept 
out of sight. 
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object of the first class is really real , 1 and an object 
of the second class is unreally real . 2 

1 It is not claimed, that the expression ‘ really real and 
especially that of ‘unreally real’, does not savour strongly of 
the absurd. But it is things altogether absurd that are here 
taken account of. 

Among unreally real things are included, with the practical, 
things apparent, soon to he spoken of. Added to these, and the 
true, there is a fourth class, to comprehend positive unrealities. 
Examples of objects of this class are, the son of a barren woman, 
a hare’s horn, sky-blossoms, etc. Their technical epithet is 
tuchchha, 

2 The notion of practical existence, entertained by the Vedan- 
tins, is, summarily, a combination of two contradictory ideas, 
.that of existence and that of non-existence. This assertion 

may he made good simply by showing, that, while the endeavour 
to prove the world, and all other practical things, no less than 
all that are apparent, to be nothing whatever, they believe, 
that the same things are something. The first of these antagonis- 
tic positions has been illustrated, and will be illustrated further ; 
and, as for the second, it is evident, on inspecting the books of 
the Yedantins, that they receive as realities the world and 
whatever else they call practical. Moreover, as has been seen, 
they comprehend their Isvara, maker of the world, among 
practical and false objects, and yet believe, that he really exists. 
■On perusing the eighth chapter, the reader will, further, be 
satisfied, that, though they would prove the ignorance which 
imagines the world to he nothing at all, yet they cannot but 
allow, that it has a certain real existence. 

That the view here taken is correct, confirmation is furnished 
by the words of two very celebrated Hindu philosophers, 
Parthasarathi Misra and Vijnana Bhikshu, writers on the 
Mimansa and on the Sankhya, respectively. 

Parthasarathi, refuting the Vedanta, urges, that, inasmuch 
as the universe is certified, by perception, to be true, it can- 
not he made out false. If, he says, it is held, on the word 
of the Veda, to be false, the Veda itself, as being included 
in the universe, must he false; and, consequently its proof 
is invalid. 
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Furthermore, the aspect of these classes of objects- 
varies according to the point of view from which they 
are beheld — conceive true existence and practical 
existence as two stations, with a station intermediate. 

Then he introduces a Vedantin, and refutes him, as follows : 

wm * i m: qqqnfqwiqq: f^rqrq i qrsfq 

cs 

qwiqq: eqrcrqifrqq qpqqiqqiq i q*qiq eqegjiq- 

fqqtrqtiq qqw ffa | qfqqqqRl^ | qqtvqqqqfSg- 

qnq i as: qf q srw: qq q wafa sqqpRiqqrsqq; i 

sqRrwa ar smrqfq: i eqgq?q^qifRfq$ HRqatfa- 

fqqpaftqcfiqiq I a q iqqf§PR%a* faqpaf e^qfcT i 

arqrsfq qq ^ qqrfqq narqa aqqs; qqr siqfqqT'a qq 

nafa q qsqrfqq qpqq aq m qqw*a 

qatqqrqqrq qRqqprqiq q qrqrqqpqrqfqqf^q sfa 

\ \ ' 

qaq i aqqqqq ^cftfiRtarq i qfi sapf qpqa m- 
qtJRqqqlfq aqqqafa qfqfq: i q f| sm- 

faqmrqJqt JFia'tqiqtqf q arfeifs^qt ^ 1 etsq 

qq# qpqq qrsfqq^qqR I 6«tr**piU r 

MB fol. 57, verso. ‘ “ We do not say, that the universe is 
unreal ; since it is established, by perception and other proofs, 
to exist . Nor do we say , that it has true existence; it being 
falsified by right apprehension of spirit. The universe cannot, 
therefore, be described either as true, or as unreal.” All this 
is hollow. To be other than true is to be unreal. If, then, 
the universe be not true, manifestly it is nothing but unreal'. 
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A person located at practical existence does not style 
its objects nnreally real : for, to his eyes, there is only 
•one sort of existence; and all that presents itself to 
him he must deem simply real. In circumstances 
similar to his are, according to the Vedanta, all who 

On the other hand, if not unreal, it follows, that it is true. 
For the denial of either of these, trueness and unreality, 
implies the affirmation of the other : and no alternative 
besides these is possible. “ That which never presents ifcself — - 
as the horn of a hare — is held for unreal ; and that which 
presents itself, and is never falsified— as the true nature of 
spirit — is held for true ; and, as for the universe, since it 
presents itself, and yet is falsified by right apprehension, it is 
not to be described as true, or, yet, as unreal.” The view thus 
propounded , as being at war with ordinary consciousness, is 
impossible of establishment. For that which presents itself, 
and is falsified — as the mirage, or a snake surmised in 
a rope — is positively unreal; as, to be sure, all the world 
is persuaded; there being no difference, in the estimation of 
mankind generally, between such a thing as the horn of a 
■hare and such a thing as the mirage. Hence, if the uni- 
verse be falsified by right apprehension, it is simply unreal, 
and so is not incapable of being described as true or as unreal 
Observe whence this argument sets out. Parthas&rathi begins 
by arguing, that the Vedantins cannot uphold the falseness of 
•the universe on the faith of the Veda ; for that the Veda is 
part and parcel of their false universe. How, since the VedfLn* 
tins fall back on the Veda as the foundation of their belief, its 
•cannot he supposed, that they look upon it as altogether 
nothing. The end of the argument adduced above, by the 
Vedantin, is to reconcile these two positions : that the universe, 
ijhe Veda inclusive, is indeed false and that, nevertheless it is 
-existent. Herein we have the combination of two irreconcilable 
ideas, spoken of at the beginning of this note. So understands 
Parthasarathi ; and he proceeds, to deal with the idea on the 
basis of common sense. • 

The subjoined words of the same writer, which follow shortly 
waiter the passage just extracted, support what is asserted in 
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are known as misapprehensive, or ignorant. Again, a 
person located at true existence would not designate 
its one object, Brahma, as really real : for, with him 
likewise, only one sort of existence would offer itself 
for inspection; and that, as above, as simply real. 
Such would be the standing point of the Vedan tins’ 
Brahma, except for his lacking the faculty of cogni- 
tion — as will be seen by and by. A person located 
at the intermediate station, just now mentioned, is 
enabled to pass in review the objects of both the 1 

the text. The Vedantin is asked, whether he takes nescience 
to import misapprehension, or something else, causative 
thereof. In neither case can it appertain to Brahma ; 

sraifl&ROT ERoRRof I 

s> 

‘In respect of those who accept erroneous apprehension, or a 
cause of it, as an entity additional to Brahma, for them non- 
duality perishes. 

It will be made plain, in the eighth chapter, that the 
Vedantins cannot repute their ignorance to be quite a non- 
entity ; and yet, to save the dogma of monism, and other 
doctrines, they essay to prove, at the same time, that ignorance 
is false, or a non-entity. If, in assigning to ignorance false 
existence, an existence other than that of Brahma, they meant 
only, that it is subjective, transitory, or the like, and, on that 
account, different in kind from their eternal Brahma ; and if 
they meant, by the tenet of non-duality nothing more than 
this, that, Brahma apart, there is nought of an ever-enduring 
character ; ’ there would be no want of reasonableness in the 
conception. This style of non-duality would take no harm 
from ignorance ;*and there would have been no opening for the 
polemics of Parthasarathi. The truth is, that they do not 
understand the falseness of ignorance, and that of the world, in 
this way; but, to preserve monism, they would make out both 
ignorance and the w<frld to be positive non-entities. This r 
their aim, to establish ignorance as a non-entity, is ignored, by 
Parthasarathi, as an absurdity beneath his notice. 
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other stations ; and he alone can speak of those objects 
as they veritably are. By him they all alike are seen 
to be real; the true object, as really real, and practi- 
cal objects, as unreally real. This person is the 
Vedantin. 

To their third kind of existence the Vedantins give 
the appellation of apparent. A perusal of what is 
now to be said of it will elucidate the statements 
just put forth, and will serve to induce confidence in 
them. It is objects of error, such as nacrine silver, 
and a snake imagined in a rope, that are meant by 

fHgfaqw % | fTO qs’wf ^ 
c^qcrrsfifsfi q m qR*rr- 

sfa tfeqsf: i * * * * q cireeB q^i*rr- 

sritq: i Sdnhhya-pravachana-bhashya , p. 25 *“If it be held t 

that nescience is essentially of two contradictories.” But, 
“ should ” it be alleged 11 that nescience ought to be pronounced 
essentially of two contradictories”, entity and non-entity, or else 
to be different from both ; and thus there would be no invali- 
dation, thereby, i.e. by nescience, of non-duality, the only true 
(pdramdrthilca) state . Such is the sense, , . ” Not so ; for such 
a thing is unknown.” ’ 

This passage takes in the twenty-third and twenty-fourth 
aphorisms of the Sdnhhya-pravachana, Boob I. The first is 
put into the mouth of a Vedantin ; and the second curtly 
replies to it. 

Vijnana Bhikshu asserts, that the portion of the Sdrikhya- 
pravachana here quoted from is directed, primarily, against the 
Bauddhas, but that it tells with equal relevancy, in confutation 
of the illusionists (viaydvddin) and crypto-Bauddhas (pm- 
chhanna-bauddha ). The Vedantins ar% denoted by both these 
titles. The latter is applied to them' dyslogistically ; and the 
application is far from infrequent. 
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apparent objects. As was before remarked, it is not 
because of any rationally assignable difference ‘ in the 
nature of things, but because of a belief in difference 
as to their very existence, that the Vedantins ascribe 
to them different sorts of existence. By what I am 
about to show, this assertion will be evinced as true. 
No one can suspect, as regards what is styled 
apparent existence, that it is so styled on account of 
any rationally assignable difference, in the nature of 
the things of which it is affirmed, from that of things 
true and practical; those things that are called appar- 
ent being, we are all aware, nothing. If it be said, 
that, for this very reason, apparent things may be 
held to differ in nature from other things, and that, 
therefore, for convenience, the Vedantins give a name 
to the false existence of apparent things, I reply, that 
I do not accuse them on this ground, but on the 
ground, that they reckon such existence, and the 
things to which it is ascribed, as possessing a species 
of reality. Eespecting apparent things the partisans 
of the Vedanta hold this language ; 1 that, when a man, 

WfawrfgsRflcqir^rfqvf^crrr^fqqqqi^ q HUM ^FcT— 

ftaaaw ferefa ^ i=r i ctw- 

Vedanta-paribhashU, 

p. 10. * Though, by the efforts, however belying, of a mis- 

apprehensive person , to obtain possession of an illusory object, 
such an object is established as existent, yet there is no proof, 
that it, the misapprehension , has reference to an apparent 
object, as silver, etc., produoed at that time. For silver 



THREE SORTS OE EXISTENCE 233 

on seeing nacre, takes it for silver, apparent silver 

'Which is extant elsewhere may be taken as its object. If 
this be said, I demur ; since that silver elsewhere , not being 
in contact with an organ of sense , cannot be an object of per- 
ception/ 

There is room to suspect, that the word fora in the 

first line of this extract, is an interpolation. 

The objector here rebutted is a Naiyayika, who, as such, 
holds misapprehension to be what is technically called anyatha- 
Tthyati. By this is meant, the apprehension of an object other- 
wise than as it is. Agreeably to the Naiyayikas, when, for 
instance, a man mistakes nacre for silver, the object of his 
mistake must be confessed to exist, but elsewhere than in 
■the place to which he erroneously refers it. That is to say, 
the very silver which he has seen in some other place is 
supposed, by him, to be then present before him. To copy 
the Naiyayika expression, instead of perceiving nacreness, he 
transfers the silverness, which he has seen on some other 
occasion, to the nacre lying in his sight. This view the 
Vedantin rejects, on the following ground, implied in his 
answer. The misapprehension in question is, in the view 
of the pundits, one of perception ; and, in all perception, 
the contact is essential of an organ of sense with the 
object perceived. Absent silver cannot, therefore, account 
for the mistake committed. 

Misapprehension is by others, explained under the designation 
of asatkhyati , ‘the apprehension of what is not’. This 
notion, on the ground of their argument given above, is also 
disallowed by the Vedantins. 

An objection respecting things seen in dreams is thus 
•adduced and answered; : 

Cv *o cs, 

% ^ rar£: m qpnfa ^?sr raw- 

I Vedanta-paribhashd , p. 13, 1 Since 
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is really produced. If silver, I ask, is then really 

in the case of dreams, what there goes on may he accounted 
for by simple remembrance of a chariot, or the like, previously 
cognized, to imagine the production of those objects is not 
admissible , because cumbrous. Should this be urged, I except ; 
for, to allow mere remembrance of a chariot, or the like, to 
be here a sufficient cause is contravened by the consciousness 
of a man, in a dream, that he sees a chariot, and his con- 
sciousness, when afterwards awake, that he saw a chariot 
in a dream.’ 

How apparent silver is produced will be seen from what 
ensues : Ibid., p. 10. q* 

'O 

cMSfq wri TSffTOcqSJ^ gfh I ^ ff 

n© -o A so 

nrfcfnrRjsHWdVcqrfe^r laptr i 

V5 

fxft m 

^srf^^cN 1 IVJerf^rtcRf STO^cT^f 

^rsfir^r *rqfci i cicT^r 

3j%jr 

^3 NO 

^rcgsqNfcrr qrarf^qeqqftcrr ^ct^qisrfqq- 

i'q ^fFrmmrqiTi'q =q qftw 1 ‘Since the origi- 
nators of silver, its parts and other causes, do not exist -in 
nacre, how, with thyself, is silver produced there? If so 
interrogated, I reply ^ It is not, that the constituents popu- 
larly recognized are the originators of apparent silver. These- 
are different. Thus, when the contact takes place between,. 
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produced, how is there proved to be a misconception ? 

for instance, the eye, labouring under the defect of bilious 
humour, or the like, and a present object, there arises an 
affection of the internal organ, in the form of that object' 
and likewise in the form of its glitter. In that affection 
intelligence, that is, Brahma , appropriated to that object, is 
reflected. At that spot, namely, where the object is located , in 
the manner aforesaid, by reason of the egress and advent 
there of the affection, intelligence appropriated to that object , 
intelligence appropriated to that affection, and intelligence 
the subject of right notion, these three , become identical. 
Afterwards, nescience — residing in the object-appropriated intel- 
ligence, one with intelligence the subject of right notion ; 
cognizing nacreness as the abstract nature of the thing beheld ; 
aided by the impression of silver before seen , an impression 
resuscitated by the perception of similarity in the glitter, etc.,. 
of the object present to that of silver previously seen ; associated 
with the forementioned defects, bile, etc., is evolved, in the 
form of the object, the apparent silver, and also in the form 
of a semblance of a cognition of that silver.’ 

Just as, with the Sankhyas, the whole world is evolved from 
nature, with the Vedantins, all practical things are evolutions 
from nescience, or ignorance ; and equally so are all apparent 
things, and the apprehension of them, styled, above, ‘ the sem- 
blance of a cognition’. In the evolution of apparent things 
there is, however, the association of defects, which have no 
place in the evolutions of things practical; as was mentioned 
in the text, at p. 218, and the related note. The statement 
which we have seen about the identification of three sorts of 
intelligence is designed to show, that the misapprehension of 
nacre for silver is an error of perception. This question is one 
of great difficulty ; but some light will be thrown upon it in 
the fifth chapter. The idea of identification of three sorts of 
intelligence may be thus explicated. Intelligence, or Brahma, 
is, like ether, universally diffused ; and, being so diffused it is 
said to be appropriated to everything which it contains. Ether 
is laid down as being, in reality, one. •Still, though the ether 
in a jar outside a house is said to be distinct from the ether 
within the house, yet, when the jar is brought into the house, 
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In reply, I am told, that, if the silver were true, 

-identity is realized of the ether of the jar with that of the 
house. Similarly, when an affection of the internal organ and 
the object of that affection become collocal, the Brahma of the 
affection and that of the object coalesce • into one. The doctrine 
of the impenetrability of matter is unknown to the pundits. 
In their view, the internal organ and its evolutions are strictly 
material ; and yet an affection of that organ and a material 
^object can take up the same space. 

•m mmm srfaNrasrcN umrmqim mm ism- 

NO V» NO 

=1 mm; fem ^mrmr m uici- 

mm * * * ^ d i m % m mmmr- 

NO 

fif : i m, p. ivi* 

it be admitted, that apparent silver exists, at the time of its 
appearance, in the nacre, the cognition, to one not misappre- 
hensive , in the form of “ This is not silver,” of the non-existence, 
through tripartite time, of silver , would not have place ; but 
*the cognition would be in the form of “ This thing is not now, 
silver,’' * * * If this be affirmed, it is contested : for the object 
here, of the cognition “ It is not silver is not the non-existence 
of silver as silver, but the non-existence of apparent silver, as 
true and practical.’ 

Such is the sense of the Sanskrit, Some of its expressions, 
in a literal reproduction, would only perplex the reader, and 
*entail a long comment. 

It comes out from this, that, in the apprehension of the 
Vedanfcins, a thing may, contemporaneously, be both really 
-existent and really non-existent. When, from misapprehension, 
a man takes nacre to be silver, apparent silver, it is thought, 
is really produced, and exists for him. Another looker on, not 
•under such a misapprehension, thinks, that there is no silver 
where the other fancies he sees it. His idea, it is asserted, is 
.authentic ; the non-existence of silver, apprehended by him 
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or practical, there would be no room to speak of 

being supposed to have reference to apparent silver as true and 
practical. 

Language similar to that about apparent objects, in the last* 
extract, is found concerning practical objects also. 

The falseness of these objects is defined as follows : f*WTc5f. 

=3 i ibid.,. 

p. 18. ‘ By a false thing is meant tbat whose absolute non- 
existence resides in the entirety of what is erroneously taken 
for its substrate.’ 

This definition is thus applied to things practical. Take 
a jar, for instance. Its parts are deemed, by the Naiyayikas 
and others, to he its material cause and substrate. See pages 
128 and 129. But those parts are erroneously so taken, assert 
the Vedantins, by all but themselves ; since a jar, a practical 
object, being false, has no substrate. In the parts of the jar, 
wrongly supposed to be its substrate, resides the absolute non- 
existence of the jar itself; and, therefore, the jar is false. 

The same definition is applied to the jar’s parts, the absolute 
non-existence of which resides in their own parts, the material 
cause and the substrate of the primary parts. Intermediate 
effects and causes being traversed, ignorance, the material cause 
and substrate of everything save Brahma, is at length reached ; 
all the effects on the way having been proved false, since the- 
non-existence of each resides in its material cause. Ignorance 
then comes to be dealt with. Its non-existence resides in Brahma,, 
the imagined substrate, or, as it is also termed, illusory-material 
cause, of ignorance, as of all else than Brahma. Everything, 
Brahma excepted, is, thus, concluded to be false. 

To this conclusion an exception is suggested and replied to ; 

?T =3 ^ |fcl STq: 

srfraTirwfef iwmifr ski^.* i n»-d. lP .i8. 

‘ Let it not he thought, that the notion of the falseness of a 
jar, or the like, is contradicted by the perception of the jar 
as existent ; for, since the object, in that ^erceftion^ is the 
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misconception ; but, since it is neither, but apparent, 

existence of Brahma, the substrate of the jar , not the existence 
of the jar , the verity of the jar, etc., is not established.’ 

Another answer is subjoined, qj; 

. frifcfiewfaflicsNr i sBrswfti 

■faqsft * sr^qor =r fercte: i 

o 

I Ibid., p. 18. ‘The perception, 

that the jar exists, can be made out to be correct, inasmuch as 
it has practical existence for its object. Conformably to this 
position, the existence, in Brahma, of a jar as true is denied, 
not that of jar as a jar. Thus there is no incongruity. According 
to this opinion, namely, that in the perception of a jar as existent , 
practical existence is apprehended, the qualification “ relative to 
a thing considered as true ” is to he added to 4< absolute non- 
existence,” in the definition of falseness, lately given.* * 

By the definition of falseness, practical things have no exist- 
ence; and yet these words assign to them a sort of existence. 
On referring for comparison, to the passage from the fourteenth 
page of the Veddnta-pariblidsha , at pp. 169-70, the reader will 
perceive, that practical and apparent things differ in no respect, 
among themselves, in being both true and false. 

To return to things apparent, the Vedantins do not, in all 

oases of misapprehension, contend for their production. Sfi^TSS— 

c#r i m., 

p. 14. 1 Only when a false thing imagined in one veritable is 
not in contact with an organ of sense , is an apparent thing 
acknowledged to he produced.’ 

Where, however, the object is near, the Vedantins concur 
with the Naiyayikas in admitting anyatha-Wiyati ; for, since the 
• object is brought into contact with an organ of sense, the fact, 
that the misapprehension, is perceptional, is accounted for. To 
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misconception has place . 1 Erom this it is clear, that, 
when the Yedantins call the existence of an apparent 
thing — a thing, they say, really produced — apparent, 
it is not because the thing differs by nature from other 
things, but because its existence differs from the exist- 
ence of other things. If the thing were different 
simply by nature, and not in respect of existence, how 
could the apprehension of it be reputed a misconcep- 
tion ? The same reasoning will apply to practical 
things, no less than to apparent: for, as the apprehen- 
sion, by one labouring under mistake, of nacrine silver, 
is considered, from the standing point of practical 
existence, to be misconception; in like manner, the 
apprehension of the world, and of the things therein, 
by those whom the Vedantins call ignorant, or even 
by the wise while detained in the body, from the 
standing point of true existence, is considered to be 
misconception . 9 

argue the production of an apparent object may, therefore, here 
be dispensed with. 

'O 

5TcTff^%qqR^rra; | Veddnta-garibMshd, p. 10. 4 Because mis- 
apprehension about nacrine silver and the like has, for its 
object, apparent silver, etc., which are proved, by correct per- 
ception in the state of practical existence, to be false.' 

s Since, according to a teimt of the Vedanta, all things but 
Brahma are false, how can the cognition of them be regarded 
as right notion ? In reply to this interrogatory, it is said ; — 

5WPWJT g#qcT: l 

srcm aTSOTriMamf* i 
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Finally, it should be understood, that, in fact, the 
aim of the Vedantins is, to make out the world, etc.,, 
to be veritable non-entities ; for, this unestablished, 
even so is monism. It is the stubborn and irre- 
fragable actuality of external things that compels 
them, as it were in their own despite, to enunciate 
a second kind of existence, one applicable to such 
things; and the character which they give to that 
existence compels them to add a third. Their inward 
impressions, however, touching their views, vary with 
varying occasions. Thus, when they turn their con- 
templation towards the world, it presents itself to 
them as having really an existence. Then, that no 
harm may come to their notion of monism, they 
apply to that existence the epithet of false, and so 
relieve their discomfort. Yet, when they pass to* 
reflect on their secondless Brahma, and in order to 
prove his secondlessness, and the world's falsity, 
assert, that the world is ignorance-imagined, it 
appears to their minds as if the world were really 
nothing whatsoever. 

Their chief aim being as aforesaid, it must, conse- 
quently, be borne in mind — and, throughout this work, 

ffrf I Cited in the Vedanta-paribhasha, p. 2. 1 As the notion, 

that the body is one's self, is imagined, by the ignorant , to be 
oorrect; even so the practical apprehension of worldly things 
is esteemed to be correct, till one attains to right apprehension 
of soul.’ 

The author of. the V eddnta-paribhdshd expressly states, that, 
in the fourth quarter of this couplet, there is a contraction of 
a-dtmannUchaydt No-^one need doubt, that he is in the right. 
LauHkam, he likewise observes, points to practical apprehen- 
sion of things of the world. 
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it is taken as a postulate — that, with the Yedantins, 
Brahma excepted, all is nihility. In a way, indeed, 
a real existence is allowed to what is other than 
Bx-ahma : but, inasmuch as all this has no more 
substantiality than nacrine silver, however the Vedan- 
tins speak of it, how can we account it as, in any 
wise, existence ? And, further, it has been made 
patent, that, according to the Yedantins themselves, 
only from the standing point of practical existence 
is reality ascribable to the world; which, from the 
standing point of true existence, is devoid of reality 
of every kind and degree. 

The Vedanta recognizes, as existent, an Is vara, 
maker of the world, all-wise, and all-powerful ; and 
souls, also, and their ignorance, their doing good and 
evil, their requital in Elysium and in Hell, and their 
transmigration. And, . again, all these are regarded as 
non-existent, and as absolutely so. Neither are they, 
nor have they been, nor are they to be. Brahma 
alone exists — without qualities, and eternal. All be- 
sides — Isvara, the world, and everything else — has but 
a false existence, and owes its being to imagination 
by ignorance. In very truth, it is nothing. Such, 
in a few words, is the creed of the Yedantins. 



CHAPTER II 


Summary of the Vedanta System 

Though the Vedantins allege, that, from the stand- 
ing point of the true state of existence, Brahma alone 
is real, and all else is unreal, still, from the standing 
point of the practical state of existence, Jsvara, souls, 
and the whole world, are real, that is to say, practi- 
cally real, and distinct one from another . 1 Their 
system, therefore, branches into two divisions; one 
of which has to do with the practical state of exist- 
ence, and the other, with the true state of existence. 
Great part of the first is seen in one or other of all 
the remaining Systems. Here, as in the Nyaya and 
in the Yoga, we find an omniscient and omnipotent 
Isvara, framer and ruler of the external world.* 

l And they have been distinct from all eternity. See the 
Sanskrit extract in p. 91, 

***** 

fsicwrore: cTtft: srttsptTw 

c\ va 

^TcrrfaqffRisr Rcrqrss q-q ger- 

£s Cv * * ^ 



SUMMAKY OF THE VEDANTA 


243 


Pretty much as in the Sankhya, and in the Yoga, 
•we also here find statements of the order in which 
the world was developed. That which the Sankhyas 
call nature, the Vedantins call illusion, or ignorance. 
As for the internal organ, its affections, and many 
•other articles, the Sankhya and the Vedanta coincide 
to a large extent. In several particulars, however, 
they join issue. He that would acquaint himself 
fully with those particulars must have recourse to 
special treatises on the Vedanta. It is neither my 
desire, nor is it my intention, to treat the subject 
exhaustively; an examination of its essential features 
being sufficient for my present purpose. Again, like 
the rest of the Systematists, the Vedantins receive 
the Veda, the Puraiias, etc., as authoritative. They 
believe, likewise, in good and bad works, and that, 
to receive the favourable and unfavourable requital to 
which these give rise, souls must pass to Elysium 


f^ERCTf (TSrf I SanJcara-Achdrya's 

Brahma-sittra-bhashya , i. 2, MS : 4 And thus the absence, from 
the standing point of true existence, of a Euler and ruled is 
likewise shown in the l£vara-gtt&. . . . But from the standing 
point of practical existence, the Veda itself supports the notion 
of an Is vara, etc., by the words “This is the lord of all; this, 
the sovereign of all beings ; this, the protector of creatures ; 
this, the preserving bridge against the disruption of the 
worlds. ” * 

By the I£vara-gitd the Bhagavad-gUti is here meant ; the 
passage omitted — two couplets, v. 14-15 — being found there. 
In Sankara’s days the book now curreA under the title of 
I£vara~gUd could not have existed. Its minute development 
of the Vedanta marks it, undeniably, as a recent composition. 
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and to Hell, and again and again take birth, so and 
forth. To animadvert on the errors of the Vedanta 
doctrines as confined to the practical state of existence 
there is no need ; as I have refuted them, by inclusion,., 
in 'what I have written touching the Sankhya and the- 
Nyaya. 

But entirely different from anything as yet encoun- 
tered is the doctrine of the Vedantins touching the- 
true state of existence, as they phrase it. And 
this doctrine is summarized in this half couplet: - 
* Brahma is true ; the world is false ; the soul is 
Brahma himself, and nothing other/ 1 As expanded 
and expounded by the advocates of the Vedanta,, 
this quotation imports as follows. Brahma alone — 
a spirit; essentially existent, intelligence, and joy; 2 

1 m ^ f^qr sfcft PtfNr qrsq?.- i 

Who wrote this half -couplet is not known, though it is- 
familiar to every Vedantin. Selected here for its conciseness 
in expressing the substance of the 'Vedanta, it serves as text- 
to all that follows this second chapter. Preceding it is 
the line; — 

smqrfa ii 

'O 

‘In half a couplet I will declare that which is set forth in- 
millions of volumes.’ 

3 ‘In Sanskrit, sat, chit, and dnanda. All three words have 
numerous synonyms. 

Chit, chaitanya , etc., ‘ intelligence when applied to Brahma, 
are, as will be seen, equally’ deceptive with the bodha of the- 
soul, professed in tlTe Sankhya. Brahma, we shall discover, is 
utterly destitute of all intelligence to which the name cam 
rationally be allowed. 
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•void of all qualities 1 and of all acts , 2 in whom there 
is no consciousness such as is denoted by ‘I’, 4 thou \ 
and ‘it *; 3 who apprehends no person, or thing, nor is 

"to STOrfsrt: i wsrcsf 

■015?’ =fr £sqqft]fcT qsfiRcT q f| STfUTt Troyr- 

v> ’•o 

«fqcrr qrsfq gqaifqqiR'qfir TOMfqi;: i Vedanta-pari- 

bhdshd p. 18. ‘For, in my system, Brahma is not proved 
to be a substance. Thou holdest, that a substance is the 
substrate of qualities, or a samavdyi cause. But Brahma, 
being void of qualities, is not a substrate of qualities : nor 
is he a samavdyi cause ; inasmuch as samavdyi is not estab- 
lished for an entity 

See, for samavdya and samavdyi , pp. 127-36. 

2 ffTG^ fafwf 5}IRT fqwqij; 1 

‘ Brahma is without parts, devoid of action, tranquil, irre- 
proachable, emotionless.’ 

This line is from the Svetdsvatara Upanishad. See the 
Bibliotheca Indica , VoL VII, p. 370. 

3 In the annexed passage, isolated spirit, i.e. spirit abstracted 
from all adjuncts originated by ignorance, such as the 
imagining the world, and so forth, is characterized : 

Cs 

swRq qresi « 

twist to qfb ^qseTfwqiqq i 
SV: TO[ frorTO II 

sO 

^fcf I Yoga-vdU$htha , p. 107, of the Calcutta edition of 1851. 

( As would be the pure essence of light, if all that is 
illuminated thereby — as space, the earfcl$ and ether, were non- 
existent ; so becomes the isolation of the pure-essenced beholder, 



246 THE HINDU PHILOSOPHICAL SYSTEMS 


apprehended o£ any ; 1 who is neither parviscient nor 


when the objects of apprehension — the three worlds, thou, and. 
I — all vanish into nothingness.' 

By ‘ beholder ’ is meant knower, or apprehender. We have 
seen how the Sankhyas attempt to justify their application 
of this term to their purusha ; and we shall soon see how 
the Ved&ntins endeavour to. make good its applicability to 
Brahma. Both the gurusha and Brahma are, really, un- 
intelligent. 

Vijnana Bhikshu, in oiting this passage in the Sdnkhya- 
pravachana-bhashyd , p. 97, draws on a production notoriously 
ultra-monistic ; but he has there to do with a point on 
which the Sankhya and the Vedanta are quite agreed. On 
that occasion there was no room for misconstruction at his 
hands. 

The Yoga-vaHshtha , though considered as the work of 
V&lmlki, and as a supplement to his Bdmdyana, was doubtless 
composed subsequently to the full development of the system 
of Sankara Acharya. 

1 That Brahma apprehends no one and nought, will be* 
proved in the fifth chapter. That he is apprehended by no 
one follows from the position, that all apprehension is an 
affection of the internal organ ; and Brahma, it is asserted,, 
never comes within the cognizance of such affection. Even 
the affection in the form of * I am Brahma, essentially existent,, 
intelligence, and joy,’ which immediately precedes emancipation,, 
does not cognize Brahma, but only removes the ignorance- 
that hides him. See the Veddnta-sdra , pp. 21-23. Indeed, 
that which is then cognized is not the true Brahma, hut 
only his shadow, the nearest approximation to him that is- 
apprehensible, on any terms, or at any time, by one destined 
to he liberated, or actually liberated. Hence, when the 
Vedantins affirm, that Brahma is inapprehensible and ineffable, 
their meaning is not like our own, when we use such lan- 
guage regarding God. We mean, that God cannot wholly, and 
they mean that Brahma cannot at all, be known or described. 
Nothing, it is said, t£at comes, or that can come, within 
the scope of apprehension, is in any wise Brahma, 
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omniscient ; neither parvipotent nor omnipotent ; 1 
who has neither beginning nor end ; immutable and 
indefectible — is the true entity. All besides him self r 
' the entire universe, is false, that is to say, is nothing 

1 Both I^vara and the soul are held to be ignorance-imagined 
and false. See the note at pp. 218-19. Of the same character 
are all their attributes; the omniscience, omnipotence, etc., of 
the former, and the parviscience, parvipotence, etc., of the 
latter. These attributes cannot, therefore, appertain to Brahma. 

* Parviscient ’ and 1 parvipotent ’ literally translate the 
technical expressions alpajna and alpasaktimat . 

SO so 

I Prom the Sanlcshepa-sarimTm , MS *116 is the all- 
knowing lord ; I am a pitiful creature ; this is the world, 
wonderful in expansion. That such conceptions should arise in 
the mind of one whose inner eye is blinded by darkness, is no 
matter of amazement.’ 

That Brahma does not possess omniscience, omnipotence, etc., 
will, further, be plain to any one who will read, in almost 
any body of Vedanta doctrine, the elucidation of the utterance 
'That art thou’, tat twain asi , one of the twelve ‘great 
sentences 

The preceptor of the Vedanta, intending to instruct his 
pupil, that he is one with Brahma, is obliged, by reason that 
Brahma is inexpressible by language, to teach him, that he 
is one with I^vara, an object apprehensible, and the entity 
that is nearest to Brahma the inapprehensible; and a being 
lifted far above humanity, as not being liable to misapprehend. 
The pupil is to think of Igvara as shown of all attributes, 
and of himself as wanting all his own. The residual part of 
Isvara, and that of himself — Brahma in both cases— he is to 
consider as unified. This also evinces, that the characteristics 
which severally contradistinguish Isvar# and soul do not belong 
to the essence of Brahma. 
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whatsoever. Neither has it ever existed, nor does 
it now exist, nor will it exist at any time future. 
And the soul is one with Brahma. Such is the 
doctrine of the Vedanta regarding the true state of 
existence ; and it is denominated non-dualistic, as 
rejecting the notion of any second true entity. 

And here some one may ask, how it is, that, if the 
external world is nothing, it presents itself as existing ; 
and why it is, that, if the soul be Brahma, it is not 
aware of the fact, and, more than this, endures various 
miseries. The answer which the Vedantins give to 
this is, that it is all due to the power of ignorance. 
This point I shall now enter upon with somewhat 
of detail. 

The Vedantins assert, that the external world 
originates from ignorance ; in other words, it is all 
actually Brahma, but, by reason of ignorance, appears 
to us as the world. Just so, a rope lying in certain 
circumstances may be mistaken, by a man, for a snake! 
He calls it a snake, it not being so, however, but a 
rope : and so one may speak of the snake and the rope 
as being one. And yet it is not meant, that the 
rope has actually undergone a change, or has turned 
into a snake: it is a snake merely in semblance. As 
the rope is to the snake, so is Brahma to the world. 
When, therefore, the Vedantins declare, that the 
world is Brahma*, their meaning is not, that Brahma 
is actually transformed into the world, but that, in 
point of fact, the world is no entity; only Brahma 
presents himself as if the world. To use their technical 
phraseology, the world’s existence is not its own, but 
Brahma’s, Hence they designate Brahma as the 
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illusory-material cause of the world. He is not really 
a material cause, as clay is of the jar which is made out 
of it, but a substrate, as the rope is to the snake, or 
as nacre is to silver, in the stock illustrations of the 
system under description. The existence, the apparent 
existence, of the snake and of the silver depends on 
the existence of the rope and the nacre ; and yet 
these are not in reality transmuted, respectively, into 
a snake and into silver. Such is the explanation of 
the term illusory-material cause. As for illusion, or 
ignorance, in it we have the world’s material cause, 1 

3 According to this, the world is the vivaria, or illusory effect, 
of Brahma, and the parinama, or evolution, of illusion, mayct. 
These two expressions, as denoting acts, are thus explained; 

qftoTmt sire 1 1WT qw 

1=1 Ffi qf^T : I Vedanta-paribhcCsha, p. 11. 

* Evolution is the production of an effect which has the same 
hind of existence as ifcs material cause. Illusory generation 
is the production of an effect which has an existence different 
in kind from that of its material, i. e. illusory -material, 
cause.’ 

It is stated, that some Vedanfcins formerly maintained Brahma 
to be the material cause of the world. But, from the time 
of Sankara Aeharya, the dominant school of the Vedanta ; 
has held, that Brahma is the world’s illusory-material cause. 

^ ^ fq^i^% c qqr^qr£q:riq qlrq smsrqr- 

SO VO 

qkqrf^w^qrajq^ fq^qqq^pqqqqR; i cwr 

SO 

^ jupbft qftqqqqrrH w q *5r?qi?T fg^Rt: 1 

Ibid., p. 81. ‘Let it not be said, that, if, of two heterogeneous 
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and, from it, the world's name and form. Agreeably 
to the Vedanta, of these five, existence, intelligence. 


things, one may be a material cause, and the other a material 
effect, then Brahma himself may be the material cause of the 
world. For this, Brahma as a material cause , is admitted for 
such in the sense of Ms being the substrate in misapprehen- 
sion, of the world, i.e. the substrate of the world , the object 
misapprehended : since that material causativity which consists 
in evolving is impossible in Brahma ; he being without parts. 
Thus, then, the established doctrine is, that the evolutional 
material cause of the world is illusion, not Brahma/ 

Sankara Acharya often interprets literally those passages of 
the Upanishads, etc., which seem to speak of Brahma as the 
world’s evolutional material cause ; but he prefers to understand 
them as setting forth the view which, since his time has 
generally, if not universally, been adopted by Yedantins. 
Sankara’s opinion may be learned from what follows ; 

sw gfqrsw^rrfcc: urarsrftq; ssiatfcr wti faw- 

^prsttstt w sfa i i efo- 

On CS > 

gqft 5Fn^ fqfqqm ^fcT 5T fef^g^ I a^r qatf ftfR- 

ctr; 

cTsrr g# arrsnsm- 

SSctTFcTtfeN 5rn3gT°T ^fcT SRRcW( I Commentary 

on the Aitareya-upanishad : Bibliotheca lndica y *Vol. VII, pp. 
175-6. * “ A carpenter, or similar artificer , possessed of 

material, constructs ? house, or the like. This is all right, or 
intelligible . But how can the spirit, which is without material, 
create the worlds?” This is no valid objection. Like the 
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joy, name, and form, the first three belong to Brahma,, 
and the other two to illusion . 1 The existence, intelli- 
gence, and joy, which appear to be found in all things 
in the universe, are from Brahma, the illusory-material 

foam, a thing developed, existing 'potentially in water, the 
universe can exist in its material cause, known as pure spirit, 
formless, and undeveloped. Therefore, it is not incongruous 
to think, that the omniscient, himself the material cause of 
names and forms, should create the universe. Otherwise, and 
preferably: as a dexterous juggler without material produces 
himself as it were another self travelling in the air, so the 
omniscient Deva, or Hvara being omnipotent and great in 
illusion, creates himself as it were another self in the form 
of the universe.’ 

Such is the construction put, by Sankara and by all his 
discipular successors, on texts of the Hindu scriptures where 
Brahma is mentioned as a material cause. And to this con- 
struction the Vedantins are constrained, as they would render- 
consistent either their own tenets or the Upanishads themselves. 
For the Upanishads again and again describe Brahma as being 
without parts, and as unchangeable : and this notion would be 
contravened by that of his being an evolutional material cause. 
Such being the case, in disputing with Vedantins nowadays, 
one will gain nothing by indicating to them, that the prevail- 
ing doctrines of their school are out of harmony with those 
which obtained of yore. Their own doctrines, they will reply, 
do not conflict with those of their predecessors, but only unfold 
and supplement them. One may find, in the Upanishads, 
passages inculcating, that the world is an evolution from 
illusion, and many such things favourable to the position, that 
Brahma is the world’s illusory-material cause only; and the 
pandits will urge, and perhaps justly, that, in arriving at 
their conclusions, they but use different texts for mutual 
explanation. 

1 srf*cT vnfrT fire* 1 

% 

5T[?f *rrer^q refr are* n 




*252 THE HINDU PHILOSOPHICAL SYSTEMS 


cause of the universe; as the existence of naerine 
silver is from nacre, the illusory-material cause of the 
iancied silver. Name and form, appertaining to the 
universe and its contents, are from illusion, the world’s 
.material cause. 1 

The inconsistency and fatuity of the Vedanta, on 
the point under discussion, are most bewildering 
~to the reader. In the first place, he will inquire 
what is the nature of illusion, also called ignorance. 
If, he will say, it is that by reason of which the unreal 
world presents itself as real — after the manner of 
nacre appearing to be silver — it must be misconcep- 
tion : and how can this be the world’s material cause? 
And, if it be a material cause, and if the world was 
made out of it, as a jar is made of a clay, why are 

* There are five parts yredicable : is, appears, is delightsome, 
form, and name. The first three are of Brahma ; the remain- 
ing two, of illusion. 

This couplet is cited anonymously in the Vedanta-pari- 
- bhdshd , p. 36. Jagad-rWpam is there given, erroneously, for 
wicLycL-rupam. 1 

1 The Vedantins, when they speak of existence and joy as 
appearing in external things, are intelligible ; since those things 
.are apprehended as existent, and are supposed to minister 
•delight. But how can intelligence he said to appear in all 
•external things, as in a jar, for instance? The explanation of 
our philosophers is, that, inasmuch as such things appear, their 
•appearing is a sign that they are connected with intelligence. 

•Thus: EJJ: SEtarffr er; fg 

I Vedanta-paribMsha, p. 35. 

'* ** The conventional expressions, “Ajar is”, “Ajar appears”, 

** A jar is desirable ”, etc., are also from imagining oneness, 
with the jar , of Brahma— existent, intelligence, and joy.* 
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the name and form of the world said to be false ? I 
reply, that the difficulty thus expressed is incapable 
of solution. The Vedantins are herein most inconsist- 
ent. In some respects their ‘ignorance’ looks like- 
misconception ; and still they will not name it so, but 
the cause of misconception , 1 nay, of the whole world : 
for they describe it as being, like the Sankhya ‘ nature ’’ 
a complex of the three gunas and the world's material 
cause . 2 Furthermore, they denominate it the power 
of Is vara . 3 These assertions of theirs have little con- 
gruity with each other. 

Another perplexity is offered to the reader, in their 
comparison of Brahma and the world to nacre and to 
nacrine silver severally. That comparison, he must of 
necessity think, could not be intended, by the Vedantins, 
to be taken in its strict literality. Eor they cannot 
mean, he will say, that the ignorant mistake Brahma 
for the world, just as a man labouring under mis- 
apprehension mistakes nacre for silver. Brahma, he 
will object, is invisible : how, then, can he become an 
object of vision, and be mistaken for the world? 
Moreover, though a man who takes nacre for silver 
misconceives, yet the form before his eyes is not a 


l This will be shown in the seventh chapter. 


'^rrffT 




Veddfita-yaribhasha, p. 36, ‘ These elements are composed of 

the three gunas , because effects of illusion, itself composed 
of the three gunas.* 

3 See the Vedanta-sara, p. 4 ; where, in a citation from 
some Upanishad, illusion (may a ,)— termed ajnSna in the text- 
book— is denominated devatmasakti , ‘the proper power of Deva, 
or IsvaraS 



354 THE HINDU PHILOSOPHICAL SYSTEMS 


false form, but that of nacre, or, rather, nacre itself. 
Similarly, if it be held, that ‘ignorant' men take 
Brahma to be the world, though their so taking him 
would be a mistake, it must likewise be- believed, 
that this world, visible, tangible, unintelligent, and 
changeable, is Brahma; in other words, that Brahma 
has these qualities. Let it be granted, that the name 
of the world is false ; still, how can its form be so ? 

Difficulties such as these would certainly suggest 
themselves to a person of discrimination ; and they 
are insoluble. At the same time it is true, that the 
’Comparison lately mentioned is adduced in Vedanta 
treatises of the highest credit, and with the design 
that its literal import should be accepted. 1 We find 

1 To the objection, that Brahma, not being an object of 
vision, cannot be mistaken for the visible world, this reply is 

returned by the Vedantin : ^ s^CTf: gpjay 

qpqq; i- qt^qrsfq wh 

Yeddnia-paribhasha, p. 18. 1 ** How can. 

Brahma, the colourless be the object of visual or other per- 
ception?” Let not this be asked; for colour and such other 
things , though colourless, are objects of perception.’ 

It is a maxim of all the Hindu schools, that qualities have 
themselves no qualities ; and hence colour is colourless. There- 
fore, implies the writer here cited, if the possession of colour 
were a condition indispensable to perceptibility, colour would 
he invisible. Sophistry such as this could scarcely he matched. 
But the objector, probably a Naiyayika, who is thus answered, 
maintains, that the condition specified holds only in respect 
-of substance, not in respect of quality ; for quality is perceived 
through substance. To this it is rejoined, that Brahma is 
-denied to he substantial, and that, consequently, the, condition 
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it asserted there, that, when a man mistakes nacre for 
silver, false silver is actually produced over the nacre. 
The nacre is the substrate of the silver, and is called 
its illusory-material cause ; while ignorance is said to 
be its material cause. Analogously, in the estimation 
of the Vedantins, Brahma is universally diffused; and 
over portions of him, the world, a thing of falsity, is 
actually produced : 1 Brahma is its substrate, and its 

does not apply to him. And again, though it were granted, 
that Brahma is substantial, still, like time, which also wants 
colour, he could be the object of visual and other percep- 
tion. How time can be such an object, the Vedantin only 
knows. 

1 In the Vedanta-paribUdslia, p. 6, we read, that, in percep- 
tion, the object perceived becomes non-different from the subject 
of right notion ; but that, in inference, etc., the object does 
not become so. The author’s explanation is this. Non-difference 
from the subject of right notion does not here mean oneness 
with it, but the non-possession of an existence distinct from 
that of such subject. To exemplify: since a jar is imagined 
in the intelligence which is appropriated to it, the very 
existence of the jar-appropriated intelligence — technically called 
the object-intelligence — is the existence of the jar. For it is 
not admitted, that the existence of an imagined thing differs 

from that of its substrate: cTSflf^ I • QTfif 

TT>Rff’7cTe t ?TT?TT 3T*T^fYpRRTc[ I Tlr us it is shown how the 

object of perception is non-different from the object-intelligence. 
It remains to show bow that object becomes non-diSerent from 
the intelligence which is the subject of right notion. Intelli- 
gence appropriated to the internal organ is called the subject 
of right notion. When an organ of sens#, as the eye, impinges 
upon an object, the internal organ is said to evolve, to be 
emitted through the eye, to protend itself to the object, and 
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illusory -material cause ; and ignorance is its material 
cause. The world, thus, is false ; and, therefore, so 

to be transformed into its shape. This transformed portion of 
the internal organ is known as an affection. Vide ut supra r 
p. L Along with the internal organ the intelligence thereto 
appropriated is produced to the object perceived ; that is to 
say, as the dimensions of that organ are amplified by the 
evolution, which remains continuous with the source of evolu- 
tion, so increase the limits of the intelligence appropriated to 
the organ in question ; for intelligence being assumed as 
all-pervading, it cannot be said, literally, to have motion. On 
a jar being brought within a house, the jar-appropriated ether 
and the house-appropriated ether become one ; they being 
supposed distinct, so long as the jar was outside of the house.. 
Similarly, when the internal organ reaches its object, the 
intelligence appropriated to that organ becomes one with the 
object-intelligence ; and, since the object is non-different from 
the object-intelligence, it becomes one with the intelligence 
appropriated to the internal organ, which intelligence is the 
subject of right notion. This does not, however, take place in 
inference ; for, inasmuch as, there, the object does not come 
into contact with an organ of sense, the internal organ is not 
thought to he drawn out to that object through, an organ 
of sense. Consequently, as the intelligence appropriated to 
the internal organ does not reach the spot occupied by the 
object intelligence, the two do not become one, nor does 
the object of inference become non-different from the subject 
of right notion. 

From this it is plain, that a portion of Brahma, a portion 
designated as object-intelligence, is considered, by the Vedantins, 
to be external to the beholder, and to take up a determinate 
space; in which portion of Brahma a jar, for instance, is 
imagined, through ignorance, to exist. In this exemplification, 
Brahma and jar are precisely analogous to nacre and the silver 
for which it is mistaken. 

Corresponding language will he found in the V edanta-'pari- 
bh&shct, p. 11, where Ct is expressed, that it is not the whole 
of intelligence that serves as substrate to apparent silver, but 
only so much of it as is appropriated to the present nacre. 
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are its name and form. Its existence in one way is 
false, and, in another way, is true: the former, when 
it is viewed as the world ; the latter, when it is viewed 
as Brahma . 1 Hence the Vedantins maintain, that the 
world is false ; and, at the same time, that it is identical 
with Brahma, inasmuch as it is Brahma himself that, 
owing to ignorance, appears as the world. 

As on all other topics, so on that of the nature of 
soul, the Vedanta doctrine presents a variety of 
opinions. The principal, of which all the rest are 
modifications, are these two . 2 Some say, that a portion 
of Brahma, or of the pure spirit, appropriated to the 
internal organ, constitutes the soul ; 3 others, that it 
is a reflexion of Brahma in the internal organ . 4 It 

Though nacre is, in a certain sense, viewed as the substrate 
of nacrine silver, yet Brahma also, the substrate of everything 
practical and apparent, is so, and in a truer sense, by virtue 
of his being the sole veritable entity. 

It should never for a moment he forgotten, that, with the 
Vedantins, intelligence always means Brahma. 

1 If it be asked, whether the existence apprehended in such 
a cognition as ‘A jar is’ be that which belongs to Brahma, 
and is true, or that which belongs to the world, and is false ; 
the Vedantin’s answer is two-fold, according to two several 
theories. The first theory is, that it is Brahma’s true existence 
which is there cognized ; the second, that it is the world’s 
false existence. See the two passages from the Vedanta - 
paribhashd , cited at pp. 237-8. 

2 Named, respectively, avachchhiftfia-vdda and pratibimba - 
vdda. 

3 The Sanskrit is: 

Veddnta-paribhdshd, p. 8. 

* cREf * * * siferftjjsr i 

Veddntarparibhdshd, p. 41. The tasya, ‘ his,’ refers to the 
pure Brahma, mentioned just previously. 

17 
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will be made evident, in the sequel, that on close 
examination, the internal organ, taken by itself, is 
found to possess, in the tenets of the Vedantins, those 
characteristics which are referable to the soul, and 
by which we recognize the soul as such. The views 
in question, of what makes up the soul, are always 
inculcated as just described ; and yet the importation 
into them of the Brahma-element, or reflexion of 
Brahma, is altogether deceptive. And this Brahma- 
element, or the reflexion of Brahma, it is taught, is 
not the adjective part of the soul, but its substantive 
part. This opinion the Vedantins, building on a 
maxim which will be cited in the fifth chapter, and 
recurred to in the seventh, believe themselves justified 
in entertaining. 

When these theories, as has been said, are thoroughly 
scrutinized, the soul turns out to be the internal 
organ. And, if it be so, or even if it be a reflexion of 
Brahma, can it be one with him ? The answer, in 
consonance with Vedanta notions, to this interrogatory 
ym be seen in the seventh chapter. 

With reference to the soul, the Vedantins hold, that, 

The theory of reflexion is to he understood in its strict 
material liter ality. This appears from the subjoined objection 

and its answer : * n ^qfiswcr srpjft * uftfsKrepwr: 

<pr cT«TM#rri^f?T i 

jjfct I Ibid., p. 42. * “ A reflexion of Brahma, 

he being colourless, Cannot be ; for it, a reflexion , is -seen of 
that only which has colour.” Let not this be asserted; 
since a reflexion is seen of colour, itself colourless,’ 
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though it is Brahma, yet, being subject to illusion, or 
ignorance, it has forgotten its true nature, and, looking 
upon the internal organ and the body as real, and 
identifying itself with them, considers itself to be 
man, or the like. And, although all things in vieissb 
tudinous life are false, from ignorance soul thinks 
them true, and calls some of them mine, and the 
rest others’, and imagines that some things make it 
happy, and that others render it miserable. It being 
thus, there arise, in the soul, desire and aversion, in 
consequence of which it engages in good works and 
in bad. Afterwards, to receive the requital of those 
works, it has to pass to Elysium, or to Hell, and to 
take birth repeatedly. All these experiences and 
mutations are, to be sure, false i 1 but, nevertheless^ 
they seem to it as true ; and hence is all its 
wretchedness. 

Again, the Vedantins, like the other System atists, 
maintain, that the soul has been, from all eternity, in 
the bondage of illusion. They do not say, that 
illusion, or ignorance, came into being at some par- 
ticular period, and took the soul captive. For, if it 
thus had origin, it would be necessary to assign a 
cause of its origin ; and, besides, even after being 

1 srK* sFHWtgfcw am i 

4 The body, Elysium, Hell, and so both, bondage and liberation, 
are but mere imagination. What, then , have I, essentially 
intelligence, to do with themV 9 

This couplet was supplied by a learned Vedantin, and was 
referred, by him, to the Ashtavakra-gitci , second canto. 
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manifestation of anything that is excellent is no- 
fault, but itself an excellence. God, therefore, because 
of the very excellence of His nature, makes known, 
through creation, and otherwise, His loveworthy 
and wondrous attributes. That such attributes, cal- 
culated to awaken affection and joy, should for ever 
remain hidden, would seem most unmeet. 

Let us now consider God’s attributes of justice and 
holiness, as viewed in the Nyaya and Vaiseshika, 
As for His justice, if we scan these systems super- 
ficially, it may seem, that the doctrine of His 

bestowing requital ’according to w T orks involves it. 

And, when the followers of those systems declare, 

that even the most trifling pain endured in this 

world must be taken to have had sin for its cause,, 
and that, therefore, a former state of existence must 
be admitted, or else God’s equity suffers the imputa- 
tion of imperfectness, it looks as if they believed, 
in all its fulness, in justice as an attribute of Deity* 
On looking ’more closely, however, we find, that here 
too they are quite in the dark, as also touching 
God’s holiness. 

As I have before remarked, the Systems receive the 
Vedas, the Smritis, the Purauas, etc., as authorities. 
The former, therefore, share with the latter any faults 
ascribable to them on the score of portraying amiss 
the justice, holiness, and other attributes of God. 
Let it not be supposed, that I am going out of my 
way to fasten faults on the Systems. Secrets, which 
else lurk unperceived, necessarily stand forth in any 
thorough-going examination such as that with which 
I am occupied. 
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No man is* a ignorant, that God is just and holy;, 
and we need not be surprised to find Him so called 
in religions of human origin. But man, unaided, 
cannot attain to a correct knowledge of the holiness- 
and other attributes of the Deity. His inability be- 
trays itself, when he ventures into details on the 
subject, or, incidentally, when he is treating of 
matters cognate to it. Hence, the express declara- 
tions regarding God's holiness and other attributes, 
which we find in a book on any religion, are not 
a sufficient warrant, in the examination of that religion. 
Further and fuller exploration is indispensable. We* 
should consider all that there is in the book, and 
also what is there omitted, and likewise all that has. 
legitimate connexion with its subject-matter ; and 
then we are in a position to pass judgement on it. 
From the fact, with reference to the Systematists,. 
that they admit as authorities the Vedas, the Pura- 
nas, etc., it comes out, that, if the Nyaya and 
Vaiseshika do not, in express words, militate very 
greatly against the justice and holiness of God, it 
is not because the writers on those schemes enter- 
tained fit and correct notions of the divine attributes, 
but simply because they did not dilate on those 
topics. Had they done so, they would have ex- 
hibited errors of every description. 

Again, if we search out what the Systematists 
teach concerning those things which man is to do, 
and those things which he is to forbear, and other 
points allied with religion, we may learn what views 
they hold of God’s justice, and holiness, and other 
attributes. For, so strict is the connexion between 
11 
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morality and theology, that any faults which are 
found in views about the former imply, of necessity, 
faults in the views held about the latter. Of mo- 
rality grossly wrong ideas occur in the Vedas, the 
Purauas, and the rest; and, where these err, the 
Systems participate their errors. 

I shall, moreover, show, in the sequel, that the 
doctrines of the Systems, taken by themselves, touch- 
ing virtue and vice, are signally faulty; and, such 
being the case, from this ground also it results, that 
they mistake as regards holiness and others of the 
divine attributes. 

According to the tenets of the Nyaya and Vaiseshi- 
ka, God can in no wise possess the attribute of 
mercy. It being one of the dogmas of these systems, 
that no effect can take place irrelatively to the works 
of souls, whatever a soul receives must be accounted 
a consequence of its works; and, if it succeeds in 
attaining to salvation, it earns salvation. It is evi- 
dent, that there is an exercise of mercy, when God 
bestows what has not been merited. The existence 
of such mercy is at variance, however, with the dog- 
mas of the Nyaya, of the Vaiseshika, and of all the 
other systems. 

Moreover, since the Nyaya and Vaiseshika deny, 
that God made the world of His free will, but affirm, 
that He did so to requite souls, they altogether do 
away with the goodness which He evinced in crea- 
tion. When we behold God's world, on every side 
we perceive evidences of His wonderful goodness and 
bounty. In the first place, man, before he was 
created, was nothing; but, in vouchsafing to him 
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existence, and life, and the faculty of knowledge, 
how has God constituted him capable of happiness l 
Though, now in our fallen state, it is ours to suffer 
much misery, still all our suffering, nay death' itself, 
is the fruit of our sin; and we alone are to blame 
for it. Had man never sinned, his happiness and 
especially that which, by reason of his rectitude of 
mind and purity of original nature, he would have 
■enjoyed from knowing God, from devotion and love 
to Him, and from communion with Him, would have 
surpassed description. When we behold the sun, 
the source of so much gladness and benefit, or the 
moon and the sidereal world, it seems, indeed, as 
though the goodness of the compassionate Author of 
our being were holding converse with us in a bodily 
form. The very trees, which comfort and refresh 
us, and yield us their luscious fruitage, and the 
•charming mountains and rivers which embellish the 
•earth, almost call upon us, with united voices, to 
give praise for the love and bountifulness of our 
■merciful Father. But who could adequately depict 
the countless sources of happiness which God has 
created? And each and all of them are manifested 
to us as tokens of His goodness, when we come to 
believe, that He fashioned the universe of His own 
tree will, and from the bountifulness of His nature. 
But the Naiyayikas and Vaiseshikas, having estab- 
lished it as a maxim, that all things are indebted 
for their origin to the works of souls, have over- 
spread these glories with the 9 blackness of gloom. 
And they have transformed God into a hard-natured 
huckster., who secures his pay from his customers. 
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truly beguiled by illusion. 1 And yet the soul has 
always been what it is, distinct from Brahma, 2 and 
has always been ensnared by illusion, or ignorance, 
coeval with itself. Nevertheless, the soul is Brahma> 
and always has been so ; and wherever it is found 
called a part of Brahma, such language is used only 
from the standing point of practical existence. 
Strictly speaking, the soul, in the sense in which it 

as pure Brahma. Ananda^Giri thus introduces two sentences of 
Sankara Acharya, where commenting on the passage adverted to, 

■3TcrRt qi^nfq qtqqua qr^cTgq cl 

NO SO Os 

qqrfefqfci i q^-rfafcT 1 qun^a^^=rmHrsfq 

NO 

^rvqfqqwqrqtqq’wcf qi^‘ 

sqcqicPTffl 1 1 Bibliotheca Indica, Yol. VIII, 

'O 

p. 340. ‘Of the impartite spirit not even two portions can 
be predicated; still less, four. This is meant by “How,” 
etc. Though, in truth, it has not four portions, still an imaginary 
quaternion of portions, consisting partly of means and partly 
of end, is not incongruous. With this in view, the first portion 
of Brahma is etymologized as follows: “He says,” etc.* 
l Were it otherwise, Brahma would be changeable ; and, in 
the Vedanta, he is esteemed to be unchangeable. 

5T8rf&I 5TF I Vedanta-paribhasha , p. 32 

* And this mutual non-existence, or non-identity , when its 
substrate is originated, is itself originated ; as the non-identity 
of cloth in a jar. If the substrate is beginningless, so is the 
non-identity ' ; as that %l Brahma in the soul, or that of the 
soul in Brahma.' 
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is Brahma, is not so merely as a part of him, but 
as the whole ; and, in the sense in which it is not 
Brahma, it is no part of Brahma regarded as a whole, 
but is entirely distinct from him. Nay, rather than 
speak of it as being distinct from Brahma, it ought 
to be said, simply, that it is not Brahma. For, from 
the aspect from which it is not Brahma, Brahma 
does not exist at all : and how, then, can it be spoken 
of as distinct from Brahma ? The case is like that 
of nacrine silver, when thought to be genuine silver: 
it not being, to the beholder, nacre at all ; wherefore 
he will not say, that it is distinct from nacre. In the 
same way, pure Brahma, contemplated from the 
standing point of practical existence, has no existence 
whatever : there is no Brahma, except him that has 
qualities, or Isvara, the maker of the world ; to which 
are to be added the world and souls, all quite 
separate one from another. From that point of view, 
it is, then, wrong to speak of the soul as being sepa- 
rate from the pure Brahma. Therefore, though the 
soul, from the standing point of practical existence, 
has always existed as soul, from the standing point of 
true existence, it has always been veritably Brahma. 
And, though the soul has always been Brahma, yet 
neither to Brahma, nor to any part of him, has there 
ever attached, or can there ever attach, in any way, 
the least ignorance or alterability. Evermore, in his 
nature, does he remain altogether pure, intelligent, 
and free. 

From all this it will be patent to the reader, that 
the Vedantin not only holds the ignorance-imagined 
world, and its maker, Isvara, to be practical and 
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false, but maintains, also, that the imaginer of the 
world and of its maker, namely, ignorance, is appa- 
rent and false. The imagining the world and its 
maker is that which makes soul to be soul; and 
hence the soul, as soul, is practical and false: the 
one Brahma, in his nature ever pure, intelligent, 
and free, alone is true. If, then, it be asked, how it 
can be, that the soul has, from all eternity, been in 
captivity to ignorance, and yet is Brahma; he being, 
however, unchangeably pure : the answer is, that,, 
assuredly, it cannot be ; only the misguided Vedantins 
think that it can. Ignorance, by reason of which the 
soul, the world, and Isvara appear, according to them, 
to exist, they believe to be false, that is, to be noth- 
ing; and, of course, there is nothing that can derive 
impurity or change to Brahma. This will be clearly 
explained, over and over again, in coming chapters ; 
and so it is unnecessary to dwell on it further on 
this occasion. And it is highly material that the- 
reader should take notice, that the tenet of the 
falseness of ignorance is the very key-stone of the 
Vedanta, and must never be lost from view for a 
single moment. In constantly recurring to it, as I 
do in this book, I may be supposed, to lay myself 
open to the charge of tedious and useless repetition. 
The tenet referred to is, however, not only one of 
paramount moment, but also difficult to grasp and to 
retain ; and, if it be not mastered, the Vedanta is 
impossible to be understood. 

, Further, I would beg the reader to believe, that, 
the ‘ Vedanta, however perspicuously expounded, is 
most bewildering. Some of my own countrymen, and 
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foreigners, in particular, if they read what I write,, 
may conclude, as the result of a hasty glance, that. 
I have set down many things without having grounds, 
for them, and that I have spun enigmas out of my 
own brains. All such I entreat to avoid a hasty 
judgement, and to go through my volume patiently 
and attentively. They will then, I suspect, change* 
their minds. If, in one place where it is looked for,, 
my authority for a statement be found wanting, it. 
will be seen produced elsewhere, and more appro- 
priately; and, if I do not solve all objections as fast 
as they arise, still I trust, that a careful perusal of 
my entire treatise will leave few doubts undispelled. 

And now I wish to mention one or two things^ 
that are very likely to occur to foreigners who give 
their attention to the Vedanta and the other Hindu 
Systems. In the first place, there are many expres- 
sions, in the treatises on these systems, the precise* 
sense of which they will not apprehend; and, in the* 
second place, when they come upon glaring absurdities 
and incongruities, refusing to see them in their true- 
light, they will give them such a turn as to render 
everything most reasonable and excellent. Whoso- 
would acquaint himself with the philosophical opinions 
peculiar to a strange country, should by no means- 
content himself with simply reading a book or two,, 
whether by himself, or with aid, and then at once 
set to theorizing about them. If he wishes to under- 
stand those opinions really and thoroughly, he must- 
apply himself perseveringly, for several years, to the 
study of works in which they are setlorth ; and he must 
mix familiarly with the people who profess them, until,. 
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by frequent converse, he learns how those people are 
affected and influenced by their views ; and he must 
hear them speak about them without constraint, and 
spontaneously. In short, he must, as it were, become 
one of themselves; and then, and not till then, can 
he certify himself, that he has actually got at the 
true purport and import of their belief. Leaving this 
digression, I shall address myself to what remains to 
be said on the Vedanta doctrine of the soul. 

According to the Vedantins, when the soul, bound 
by illusion, becomes convinced, that the world is false, 
and that itself is Brahma, existent, intelligence, and 
joy, it escapes from further vicissitude, and realizes 
Brahmahood. But, even after the acquisition of this 
knowledge, the soul has to tenant the body, till it 
exhausts the experience of its fructescent works ; and 
so long it cannot evade happiness and misery. This 
■experience exhausted, it obtains disembodied isolation, 
plenary emancipation. In thus determining, the 
Vedanta is in unison with all the other Systems ; and 
also in prescribing purity of intellect as indispensable 
to emancipative knowledge. This purity is the fruit 
of good works, such as repetition of sacred names, 
austerities, and pilgrimage, kept up during several 
■births. 1 In order to gaining emancipative knowledge, 

^ ^ ir vmm e ^ qw 

S NO 

^ojt ftfMrrr; j Vedctnta-paribhasha, p. 49. ‘And this 

right apprehension is obtainable by one after elimination of 
■sin ; and this elimination results from performance of good 
works. Thus is the connexion, mediately, of works with right 
apprehension*' 
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the practice of devotion likewise is prescribed. The 
accounts of isvara, found in the Puranas and other 
books, as that he assumed the forms of Vishnu, j^iva, 
etc., and achieved various actions, are also respected 
by the Vedantins ; 1 who, again, hold it proper to go- 
through the sacrifices and other ceremonies enjoined 
in the Veda. They declare, however, like the other 
Systematists, that, if a man estranges himself from 
the world, and gives himself wholly to spiritual studies 
and exercises, and becomes an ascetic, he must desist 
from all ritualism. Still they do not impugn the 
ceremonial portion of the Veda as folly. Notwith- 
standing the ritual renunciation of the ascetic, as 
has been mentioned, it is not deemed improper for 
him to engage in mental devotion addressed to 
Vishnu, Mahadeva, and other first-class deities, forms- 
of Isvara. Whoever, therefore, hearing, that the 
Vedantins believe in Brahma without qualities, infer, 
that they reject Vishnu, Siva, and the rest of the 
pantheon, and that they discountenance idolatry and. 
such things, and that they count the Puranas and 
similar writing false, labours under gross error.*' 

1 e ^qifHT^T^TfJTSFwr^cwt- 

nopr^T jrfrfirsawf > ^rfe^srsqcTt i Vedanta- 

•O SO 

paribhashS' p, 9. ‘And this supreme Isvara, though one, yet, 
because of the difference between the gunas — goodness, passion, 
and darkness —belonging to illusion, his, livara’s, associate*, 
receive, the appellations of Brahma, Vishnu, Mahesvara, etc.’ 

3 Sankara Acharya, while engaged in refuting the Bhagavatas, 
confines himself to the doctrinal moiety their system, where 
that moiety is discrepant from the Vedanta, and acknowledges as 
commendable the whole of its ritualism. His words are these : 
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Begarded from the standing point of practical existence, 
these are all real authoritative, Prom the standing 
point of true existence, all things, including even 
the Upanishads, the source of the Vedanta faith, are 
looked upon as false. Such are the leading dogmas 
•of the Vedanta. 

m m stset snwr: aftrac: q*- 

cs ' 

aq q i g 'mfa Hsr 

I qecfq WT wricRTtsfvi- 

c^fq ^ 

qfMq^qq srfeiwrra; i Brahma - 

NO C 

sUtra-bhashya, II., 2. MS : on the aphorism I 

■* What you Bhagavatas here allege, to ioit 7 that Narayana — 
known to transcend the unmanifested, nature ; the supreme 
Spirit ; one with all — has of himself exhibited himself in vari- 
ous divisions, is not controverted. For, from 41 He becomes 
one, he becomes two-fold ”, and other scriptures, the manifold- 
ness of manifestation of the supreme Spirit is gathered. 
Moreover, the religious service, prosecuted incessantly, and with 
undistracted attention, of that adorable one, consisting in pious 
resort, etc., which is inculcated by you , is not objected to ; by 
reason, as is well known, that there is injunction of devotion 
to Isvara in the Veda and Smritis/ 

The reader, if curious about the particulars of the mode of 
worship in vogue among the Bhagavatas, may consult Oolebropkes* 
Miscellaneous Essays , Yol. I, p. &16. Elucidations will there be 
seen of the terms abhigamma, updddna , ijyd 7 svadhyayd , and 
yog&i as employed by«those sectaries. 
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Examination of the Vedanta Views co?iceming the 
Supreme Spirit . 

The first article of the Vedanta creed, as it has 
been given, is, that ‘Brahma is true*. However, the 
Vedantins, in denying all qualities to him, render 
him such, that it is impossible to prove his existence. 
When they hear us ascribe to the Supreme Spirit in- 
telligence, will, power, and other attributes, and speak 
of Him as Maker of the world, they silently deride us, 
in the conviction, that we are lamentably ignorant : 
for our views, to their thinking, impute imperfection 
to Him, in giving Him qualities ; and they suppose, 
that we, at the best and furthest, stop short at Isvara, 
and make no approach to the pure Brahma beyond. 
But they do not consider, that such a Supreme Spirit 
as they contend for cannot be proved to exist* From 
the world, an effect, it must be inferred, that it had 
an efficient cause: hence God, its Maker. By what 
argumentation can one establish the existence of a 
being transcending Him, a being not a maker? More- 
over, I would ask the Vedantin* in what sort we 
charge imperfection on the Supreme Spirit, in ascribing 
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to Him such attributes as omnipotence and omnis- 
cience? And, if Brahma be void of all qualities, on 
what ground is he supposed to be ulterior to the 
Creator ? Eor a being without qualities, if conceivable, 
cannot be deemed either excellent or otherwise. But, 
waiving this, it is certain, as was said, that Brahma 
without qualities cannot be proved an entity. Percep- 
tion tells us nothing of him; and inference teaches 
us no more ; since he has no relation with anything. 
Eor, agreeably to the Vedantin’s definition, Brahma 
is related to nothing, either as cause, or in any other 
way. 

It might be supposed, by some, that, since the 
Vedantins call Brahma the substrate of the world, it 
is wrong to say, that they deny his relativity. I reply, 
that the sublime conception, that God is the state of 
the world, is indeed, most true. But neither true 
nor sublime is the notion of the Vedantins, that 
Brahma is the world's substrate. They mean, that 
he is so, just as nacre is the substrate of fancied 
silver. As nacre is mistaken for silver, so is Brahma 
mistaken for the world. Again, let it be ever kept 
in mind, that, by the Brahma whom the Vedantins 
called the world's substrate, or illusory-material cause, 
is ordinarily meant, not the pure Brahma, now under 
discussion, but Brahma the illusion-appropriated, or 
illusion-associated, 1 Isvara, who is ignorance-imagined 
and false, 

gsmrejp cw specs- 

£|dT£J rC i lUccTr^ I Vedanta-paribhashd, p. 44. 4 Brahma himself 
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The Vedantins are, however, forced to look upon 
the pure Brahma also as the ultimate substrate of 
all. Since Brahma the illusion-associated, and like- 
wise the illusion which is his associate, are ignorance- 
imagined and false, a substrate must be found for 
them; and it can be found, we are told, in the pure 
Brahma, 1 and nowhere else. But this pure Brahma 
is not held to be, consciously, and by virtue of his 
will and power, the cause of the universe to which 
he stands in the relation of substrate. 2 So well- 
known, in fact, is it, that Brahma has no activity, 

is the material cause, i. e. the illusory -material cause , of a jar, 
or the like ; for this illusion-associated intelligence extends 
to all jars, and so forth.’ 

I See the extract from Ananda Giri at p. 264. 

* As is stated in the text, the Vedantins ordinarily speak of 
the illusion-associated Brahma, Isvara, as the world’s illusory- 
material cause ; but, it must be understood it is his pure-Brahma 
portion that is held to be so. The illusory-material cause of 
the world — which world is reckoned false — must be a true 
entity ; and, inasmuch as the illusion-associated Brahma, as 
such, is false, and so the world likewise, he cannot, as 
associated with illusion, be its illusory-material cause. The 
Vedantins are compelled to maintain, that his pure-Brahma 
portion is, here, alone to be taken account of. On other 
occasions, however, all that is predicated of this being, Isvara, 
is referred to his illusion-portion ; as, for instance, the 
conscious and efficient causativity of the world, omniscience* 

omnipotence, etc., etc. srfenqT jtw 

siw i asifafr tMsrsfo: 

l V eddnta-iihhdmani, MS tol, 

2, verso. ‘ “Nescience ”, as will be declared, is a beginningless 
entity, not to be described as true t or as unreal , and eliminable 
18 
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will, and other qualities, that it ought not to be ex- 
pected of me to adduce authority for what I assert. 
However, I will quote a passage in proof. The 
author of the Sankshejpa- stir ir aka, after battling along 
with the Gaiseshikas on the point in question, thus 
delivers his own doctrine : ‘ Moreover, from the son 
of Anakadundubhi — announced in the Yeda; outreach- 

by science, i.e. right apprehension. And its “play” is a certain 
affection therefrom produced, in the shape of the supreme 
Isvara’s beholding, or apprehension , will, and activity ; by 
wMch three Iivara mahes the world.' 

Similarly, the limited apprehension, will, activity, etc., of 
Brahma appropriated to the internal organ, in other words, 
of soul, are referred to the sours internal-organ portion, not 
to its Brahma-porbion. 

Hence, when the Yedantins, ascribe illusory-material eaus- 
ativity to the illusion-associated Brahma, they consider him 
as indeed a conscious and efficient cause ; but since, only as 
illusion-associated, he is such a cause — namely, since conscious 
and efficient causativity appertains to his illusion-portion only — 
as a conscious and efficient cause, he is false. 

Again, the Yedantins, as mentioned above, ultimately ascribe 
illusory-material causativity to the pure Brahma, whom they 
indeed count a true entity : only he is, avowedly, devoid of 
all that constitutes a conscious and efficient cause. 

The reason why the Yedantins generally refer to the illusion- 
associated Brahma the illusory-material causativity of the 
world, is this. Brahma, it is laid down, possesses such caus- 
ativity, in the sight of the ignorant only, by whom the world is 
reputed to be real. To such, the material cause of the world, 
or illusion, is likewise real ; and, in like manner, Brahma is, 
to them, necessarily associated with illusion. Consequently, 
when Brahma the illusion-associated is spoken of as the 
illusory-maberial cause of the world, it is not intended, that 
he, as such, is such a c^use, hut solely as pure Brahma : and 
yet, to the ignorant, he is not, in fact, unassociated Brahma, 
but Bfahma associated with illusion. 
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ing speech and thought ; unalloyed intelligence, with- 
out rise or disappearance ; lord — this entire universe 
was produced unconsciously.’ 1 And how was the 

1 3?fq spft: i 

vp so cs, 

No MS of the San'kshepa-$driraha is just now accessible for 
reference. 

By 1 son of Anakadundubhi ’ is meant Krishna, 

The earlier Vedantins, Sankara Acharya and his proximate 
followers, were — as will be seen in a coming note — Vaishnava, 
and held Vishnu, or Krishna, to be the Supreme Spirit 
himself. They use the word Vasudeva, a name of Krishna, 
as a synonym of Brahma. 

Thus, Sankara, commenting on the Katha-upanishad , says: 

q^IcTT^ | 

Bibliotheca Indica , Vol. VIII, p. 114. 4 Of “ Vishnu ”, known 
as V&sudeva, — pervader of all , Brahma, the Supreme Spirit. * 

Vasudeva, as a word, means ‘son of Vasudeva*. The 
Vedantins, however, try to force from it, etymologically, various 
senses available for epithets of Brahma. The author of the 
Sankshepa-tariraka, one of the elder Ved&ntin doctors, expresses 
and implies, throughout his book, that Vishnu is the supreme 
Brahma of his own school. But Siva, he says, is the Igvara 
of the Vaiseshika and other anti-vaidlka denominations : 

qfcWclt gcf^t fq^qsi: 

NO 'O NO 

In the stanza at the beginning of this note, he puts ‘ son 
of Anakadundubhi ’ for Vasudeva, because the latter word 
was refractory to his prosody. Anakadundubhi, otherwise called 
Vasudeva, was father of Vasudeva, that is to say, Krishna. 

By the application of the term va+dtlca to Vasudeva, it is 
intimated, that Krishna is the supreme Brahma of the 
Vedantins. 
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world produced unconsciously from the son of Anaka- 
dundubhi ? The answer is, precisely as silver is pro- 
duced from nacre; not as an effect owes its origin 
to a conscious agent. Hence I maintain, that, if 
Brahma be not conscious creator of the world, or its 
stay, otherwise than as nacre is to silver, that is to 
say, in spite of himself, to establish that such a 
substrate exists is not to make out, that Brahma, as 
essentially existence, intelligence, and joy, is an entity. 
To prove, that any being is such a stay of the world 
as the Yedantins talk of, it must first of all be shown, 
that the world is illusory. And, though the world 
be so considered, how is it determined, that its stay, 
or substrate, which is mistaken for the world, a visible 
and material thing, is void of qualities, impassable, 
without form, immutable, essentially existence, intelli- 
gence, and joy, as the Yedantins describe Brahma ? 

Now, the Supreme Spirit, God, whom the Bible 
calls the Upholder of the world, is not so as nacre 
is to silver, or as the ground is to a jar, or as a thing 
qualified is to its qualities, or as its threads are to 
a web. He is called the world’s Upholder, because by 
His wondrous and inscrutable will and might the world 
is supported . As it did not originate spontaneously, 
so neither is it self-sustaining, but is upheld by the 
constant exercise of the Divine Will. To speak 
figuratively, the hand of His will holds up its existence. 
Let that hand be withdrawn but for a single instant, 
and it would at once fall into non-existence. Such is 

As, in the chapter he*e cited from, the Vedanta theory ia 
Bet in opposition to the Vaiseshika, etc., so is Krishna set in 
opposition to Siva, 



VEDANTA AND THE SUPREME SPIRIT 277 


the exalted sense in which the Bible speaks of God 
as the Stay of the world ; as where it says : ‘ In Him 
we live, and move, and have our being/ Erom other 
passages of Holy Writ, where God is mentioned as 
the Creator and Upholder of the world, it is evident 
what meaning we are to assign to the text just cited. 
How wide, then, is the difference between the Vedanta 
doctrine, on the point here discussed, and' the doctrine 
of the Bible ! 

But, over and above all this, it should not be for- 
gotten, that, in the estimation of the Vedantins, the 
pure Brahma’s being even the unconscious substrate 
of the universe is not true {paramarthika ). For the 
ignorance by which he is imagined to be such a 
substrate, is itself maintained to be false ! 1 a position 
necessary for the integrity of monism. Strictly speak- 
ing, then, there is not even so much of a connexion 
between the pure Brahma and the universe as seemed, 
a minute ago, to be promised. This is strange absurd- 
ity ; but I am not responsible for it. I take the 
Vedanta as I find it, and trace its principles to their 
issues. 

And let no one suppose, that the places in the Up- 
anishads and other Vedanta works, where an omniscient 
or omnipotent being, or the conscious and efficient 
cause of the world, is spoken of, are claimed, by the 
Vedantins, as referring to their pure Brahma. On 
Ijhe contrary, they assert, that their Is vara is there 
meant. Names which they give to him are, Brahma 
with qualities, Brahma adulterate, illusion-associated 


i This will be shown in the eighth chapter. 
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Brahma, illusive Brahma, 1 and even supreme Brahma 
and Supreme Spirit?. For — as should be distinctly kept 
in mind — it is the supreme Brahma himself, imagined, 
by ignorance, as associated with illusion, as creating 
the world, and as endowed with the attributes of 
omniscience, etc., that is, Isvara. 

The case of the soul, and that of the world, are, 
however, precisely like that of Isvara; for the soul 
and the world are nothing but Brahma mistaken for 
them. Why, then, is Isvara, in a more special and 
eminent sense than the soul and the world, considered 
to be one with Brahma ? The Vedantin would reply, 
this his system persuasively accommodates its language, 
when addressed to the vulgar, to their erroneous 
views. The vulgar are not conscious, that they call 
the Supreme Spirit himself soul and the world; but 
they are conscious, that they believe him to be the 
omnipotent and omniscient creator. But what I think 
to be the true reason is this : that, though the Vedantin, 
in order to save monism, is forced upon the invention, 
that Brahma is void of qualities, yet his inner con- 
sciousness does not acquiesce in this position. Hence 
he is involuntarily led to speak of Brahma and 
Isvara promiscuously, as if they were the same. 

The first of the Vedanta Aphorisms, to be sure, 
professes to inquire about Brahma ; and the second 
defines him to be author of the world’s origin, sub- 
sistence, and end. Yet it must not be inferred, from 
this, that the Vedantins really so conceive of their 

1 See the first extract from Inanda G-iri, cited at p. 220* 
♦Brahma adulterate’ translates iabala-brahmcm. 
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pure Brahma. It is not, that the essential nature 
of the pure Brahma is there defined ,* but a false 
character is imputed to him, with intent to point 
out his true nature from afar. 1 

1 The Vedantins have two sorts of definitions of Brahma, The 
first, svarupa-lakshana , describes his true nature, and is worded, 
‘existent, intelligence, and joy’. The other definition, that 
in question, is called tatastha-lakshana, Tatastha signifies 
1 standing on the shore \ True to the metaphor, such a 
definition denotes a characteristic which, though not in fact 
inhering in the thing defined, approximates to it, and indicates 
it. The ordinary illustration represents a man as pointing 
out the new moon to another, by directing him to look at a 
pertain branch of a certain tree. 

Ramananda Sarasvatl, expounding the commentary on the 
second aphorism of the Bralima-sutra> mentioned above, 

writes thus : iff fsrflFlftiWim 0 !: 

NO 

NO NO * 

jfr^vrfcf cf^T m crt srsHa ^qcfor*qc=f 

NO V 

clZW I Bibliotheca lndica t 

No. 64, p. 38. * But how can causativity be a characteristic 

of Brahma, destitute of qualities, the object of inquiry ? If 
this be asked, the reply is: In like manner as silver is a 
characteristic of nacre, in the proposition “ That which is 
mistaken for silver is nacre,” so, in the proposition, “That 
which is mistaken for the cause of the world is Brahma,” 
imaginary causativity is a merely suggestive characteristic of 
Brahma. Thus is all unimpeachable.’ 

Thus it is declared, that Brahma is held to be author of 
the world’s origin, continuance, and end, just as nacre is 
naorine silver. ^ 

The description of the tatastha-lakshana given by the author 
of the Vedanta-paribhdshd, pp. 34-5, may appear, to a hurried 
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It may be asked, whether the Vedantins consider 

reader, to make against the above : ffpcf 

gfrl ^ Stn^jfeff c^cf I q«TT 

ip^ gfsRtegq ir|ra55^ qVTMR 3Tcqt%SRr^ SRlfgR 

q trom i stfa ^ i * A suggest- 

ive characteristic is that which does not correspond temporally 
to the object characterized, and which yet distinguishes it 
from other things . Thus, the having odour is a suggestive 
characteristic of earth ; for, at the great consummation, there 
is no odour in the terrene atoms ; nor is there any in jarB 
and the like, at the time of their production. And, in the 
case in hand, that is, of Brahma , the being the cause of the 
origin, etc., of the universe is the suggestive characteristic 
It might he thought, from this, that, however, the causativity 
of the universe does not always appertain to Brahma, still it 
appertains to him at some particular period or periods ; as 
odour, the earth. But the reader cannot be too often cautioned, 
that the expressions of the Vedantins are frequently most 
deceptive. What has just been stated is, suitably to the 
Yedanta, true as far as it goes ; only it is not the whole truth. 
Brahma’s causativity of the world’s origin, etc., is, to be sure, 
non-eternal, even as the developed universe itself is non-eternal. 
Both the causativity and the universe are, however, not only 
non-eternal, but false. They are only ignorance-imagined ; and, 
immediately on the acceding of right apprehension, they are 
falsified, or proved to be nothing. For this very reason they 

are called transitory : 

cRJ cRq- ^ffsqfcTf^cr sTSJfra- 

tT^RcfRlT 1 Ibid., p. 32. ‘ If such substrate 

is other than intelligence^ that is, Brahma , its eternalness is not 
established. For, as will be declared, all but Brahma is 
falsifiable by right apprehension of Brahma.’ 
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The ensuing passage will clear up the meaning of Dharmaraja ; 

qq spiSfilWfa STATOR Sfa FOT m 

no 

fur 3PVRF % q i q f| 

RfS^lRVIRT Rst cURV fqrRRR R5F^ I Rtqfaqxft 
*m Rqvqqtq; 1 i qfq RfsEqq^Fi qq^?q 
fqqqt sTfffq srfqqisjd cTRr RfrfR qMq^v jjq^q 
qrvt qfafqRFi qfr^^sqFqRRfiqt q 

fMqf^cHEfRcTrqccf qfqqrfcf ftr i era: Rf^r- 
qqiq q^rqiqqRfR efer qqiqiq fqqr Rpfcwqei 
WraRTfivi fqirarvt qfa qatRrfqqr q?pqfq ctfr- 
SHTqtqqiqqq qqsrFf q^Rrqqq fqirafqf^^lrrlw 

NO 

F%RR^5RH m fg^HTfcT qqiqiqr R%- 
qjqqRR^fq^tq sf^Fqq cflcqqR i RqraqrqqRRqfeq- 
WTOTPrcrqiq RqraqTfqsqqfqraqRRtqqraqiR q 

NO 'J NO 

hf'Wrr i iRqaqqqiiRqfecfRr HR'WfqRr q fqqq- 
qiqqRfqrrlfqqsqHqq'qiRq fqfqqtn q %%Rfq 
snqqqfRqtqwqraleTqTqqq i%v«qq i iwa., pp. 40-1. • *■ if 

Brahma is set forth, by the Vedantas, that is, the Upanishads , to 
be the cause of the world, he must be in relation with the world ; 
and the consequence is duality . Else, the scriptural declara- 
tions of creation come to be falsified.” Not so. The passages 
which speak of creation do not aij$ to teach the verity of 
-creation, but to impart a knowledge of the secondless Brahma. 
How is the description of creation subservient to the knowledge 
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of him? In this wise. If the existence of the universe in 
Brahma were denied, and creation were not mentioned, the 
surmise might arise, that the universe, denied to exist in 
Brahma, exists somewhere else ; even as colour, though denied 
to exist in the air, exists in other things ,* and thus an indubi- 
table account of non-duality would not have been given. 
Hence, when it is ascertained, from the passages concerned 
with creation, that the universe is a material effect, viz., an 
illusory-material effect , of Brahma, the surmise, that the umverse t 
the material effect, could exist elsewhere than in Brahma , the 
material cause, is dispelled. Then , by the statement, in “Not 
it, not it,” and other scriptural passages , of the non-existence 
of it, the universe , in Brahma also, the utter nihility of the 
universe being ascertained, Brahma — freed from all suspicion 
of duality ; impartite ; the existent, intelligence, and joy, 
Unalloyed with aught else — is established. Thus, the aim of 
even the passages relating to creation is, to set forth, indirectly, 
Brahma as without a second. The object of the passages read 
in the devotional sections of the Upanishads, which announce 
Brahma with qualities, is, simply to impute qualities falsely 
to Brahma , which qualities are demanded by the injunctions to 
devotion ; and their object is not to teach that he is possessed 
of qualities. As for the use of the passages read in sections 
of the TJpa/nishads taken up with Brahma without qualities, 
whJkch passages speak of him as having qualities, it is, to 
indicate, supplementarily, the object denied, viz., qualities which 
object is demanded by the passages denying qualities, to Brahma . 
Thus no passage whatever is inconsistent with the declaration 
of Brahma as secondless.* 

The Ved&ntins, accordingly, discourse of Brahma's causativity, 
and other qualities, simply with intent to confirm the idea of 
their entire nonentity. 

It will be sufficiently clear, from what precedes, how essentially 
Dr. J. B. Ballantyne has misapprehended the purport of the 
Vedanta system. ‘So far,’ he says, ‘is the conception of 
Brahma from being reduced to that of a nonentity by the Vedantio 
tenet of his being nirguna , that, according to one of Vyasa's 
aphorisms, as rendered £y Mr. Colebrooke ( Essays , p. 352), 

“ Every attribute of a first cause (omniscience, omnipotence, 
etc.), exists in Brahme , who is devoid of qualities.” It is 
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their Isvara to be altogether false. They regard illu- 
sion-appropriated Brahma as Isvara. 1 A part of him 
may be false; but how can that other part of him, 
which is Brahma, be so ? In reply, I ask, whether 
they do not maintain, that Brahma as appropriated 
to the internal organ constitutes the soul? And why 
do they call the soul false ? The reason is this. They 
assert, that Brahma, as appropriated to the internal 
organ, or else as reflected in it, constitutes the soul ; 
and yet they deny, that Brahma is truly so appropri- 
ated, or reflected; there being, according to them, no 
true contact between Brahma and the internal organ, 
but only an erroneously imputed contact ; since, like 
the rest of the world, the internal organ is false. 
Hence, though the soul is called Brahma appropriated 
to the internal organ, still, since his appropriation 
to the internal organ is false, the soul as soul is false. 
Similarly, though they call Brahma appropriated to 
illusion Isvara, they declare, that the contact of illusion 
with Brahma is not true, but merely imagined. Hence, 
with them, Isvara is Brahma appropriated to illusion; 
and yet they believe their Isvara’s appropriation to 
illusion to be imaginary ; and, therefore, their Isvara 
is imaginary, namely, imagined by ignorance. According 
to their opinion, even the false Isvarahood of this 

rather strange, that the occurrence of this passage in Mr. 
Golebrooke’s well-known essay should not have sufficed to awaken 
a suspicion, that the term “ devoid of qualities ” must be 
employed in a sense other than that of an empty substratum — 
a nonentity .’ — Christianity contrasted , etc., p. 46. 

Veddnta-paribhd8hd r 

p. 9. 1 Intelligence appropriated to illusion iB Isvara, supreme/ 
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illusion-appropriated Is vara belongs to bis illusion- 
portion, not to his Brahma-portion; in like manner 
as the false activity, experience of happiness and 
misery, and other qualities of the imagined internal- 
organ-appropriated soul, reside in its internal-organ- 
;portion, not in its Brahma-portion. When, therefore, 
they call Isvara maker of the world and omnipotent, 
-it must be understood, that they deny activity and 
-other qualities to his Brahma-portion. 

Sometimes the Vedantins give to illusion the appella- 
tion of power of Isvara, Still, it does not inhere in 
the true nature of Isvara, his Brahma-portion, in the 
way we hold, that power inheres in one who is 
powerful. For we regard this connexion as true ; 
but tbe connexion between Brahma and illusion is 
false. It is distinctly stated, in the Vedanta-sara , that, 
as a snake is erroneously surmised in a cord, just so 
the entire universe, beginning with ignorance, is 
erroneously surmised in Brahma. 1 Here, it should 
be observed, ignorance itself is comprehended in the 
universe, the object of erroneous surmise. By ignor- 
ance, as will be seen by the reader of the Vedanta- 
sara } illusion — which is tbe material cause of the 
world, often denominated the power of Isvara — is here 
intended. 

Not except by apprehending these mysterious matters 
of the Vedanta, can one be preserved from being misled 

1 STfltfacTmf *3ff ^q'rfrqcTfi; q^^q^RtqteqRtq: I 

Cs >9 

NO CS' 

p. 4. 
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by its language. To make good this assertion, I 
produce a passage on the subject of ignorance-asso- 
ciated intelligence, or Isvara. It is this : * Intelligence, 
associated with ignorance, when the former is chiefly 
considered, is the efficient cause; and, when its asso- 
ciate is so considered, the material cause : as the 
spider, when itself is chiefly considered, is the efficient 
cause, and, when its body, whence its web is derived , 
is so considered, the material cause, as regards its 
thread, the effect/ 1 On reading this, one of the un- 
initiated will express himself in this wise. ‘ Here, 
plainly enough, two statements are put forth touch- 
ing Isvara. His body — ignorance, or illusion-— is called 
the material cause of the world ; and himself, the 
efficient cause of the world, or its maker. And what 
is he, in distinction from ignorance, his body, but 
pure Brahma? And does it not follow, that this pure 
Brahma is accounted maker of the world ? ’ I reply, 
that no one who has fathomed the Vedanta doctrine 
can come to such a conclusion as is thus implied. 
By way of explanation, I will first show how, accord- 
ing to the Vedantin, the case stands, in its fulness, 
as regards the spider ; and then, how the illustration 
of the spider and his web is applicable, according 

crntwr =er wfia i *wr swr srfcr 

Ov NO 

^ | Teddntorsdra, p. 7. 

Isvara is sometimes called maydvacTwhhinnaj and, sometimes, 
ajndnoyahita : or 1 illusion-appropriated ’ and ( ignorance asso- 
ciated \ 
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to the Vedantin, in respect of Xsvara. It must be 
understood, that, in the view of the Vedantin as the 
human soul is, in fact, ever pure, intelligent, and free 
Brahma, precisely, so is the self, or soul, of the spider. 
Hence, as activity and other qualities belong to the 
human soul only by erroneous imputation, 1 only thus 
do they belong to the soul of the spider : there being 
no true connexion between those qualities and soul ; 
for those qualities are properties of the internal organ. 
How, then, are we to explain, that the spider, i.e. 
the spider’s soul, is called an efficient cause? The 
answer is, that its causativity is accounted for by 
■erroneous imputation. Then, an objector may urge, 
the efficient causativity and material causativity of the 
spider both appertain to its body : for the internal organ 
is called the subtile body, and it must, therefore, be 

‘sTtci^cf ^tn=rcTt 

vo C 

I CT5J JT^asfq I 

Vedanta-paribhdsha, p. 45. ‘For, as water assuredly cold in 
its proper nature, is erroneously taken to be the subject of 
heat which appears, in consequence of the water's proximity 
to its associate, fire , to inhere in the water ; so, it 
may be explained, the soul, by essence truly void of 
qualities, is wrongly supposed, by reason of its being taken to be 
identical with the internal organ and others of its associates, 
the true subjects of activity , etc., to be the subject of activity 
and the like. If it is admitted , that the heat in water and 
other cold substances is falsely ascribed, i,e. misapprehendingly 
referred to them, then be it known , that similar wrongness 
of ascription has place as regards what is in discussion, via., 
the soul.* 
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regarded as body ; and, this being the case, why is 
a distinction taken between the spider and its body, 
and the former called efficient cause, and the latter, 
material cause ? My reply is that, in the passage of 
the Vedanta-sftra under discussion, the exoteric notion 
is adopted. For, when the Vedantins speak of the 
origin of the world, for instance, they do not believe 
its origin to be true. This mode of expression they 
call false imputation. It consists in holding for true 
that which is false, in accommodation to the intelli- 
gence of the uninitiated. At a further stage of in- 
struction, when the time has arrived for propounding 
the esoteric view, the false imputation is gainsaid : 
and this gainsaying is termed rescission. 1 The soul 
of the spider has no true efficient causativity ; and 
yet everybody considers the spider as possessing it. 
Hence, with reference to common opinion, such causa- 
tivity is falsely imputed to him, and he is called 
an efficient cause. The qualities of his external and 
gross corporeal frame are, however, never attributed 
to his soul : his body being regarded, by all, as distinct 
from his soul. 2 Hence, when the author of the 

1 * False imputation ' and 4 rescission ’ have been selected to 
represent adhyaroya and apav&da. 

2 As for the Charvakas, and the profoundly ignorant, who 
take the gross body itself to be the soul, they are scarcely 
worthy of the notice of the Ved&ntin, who especially shapes 
his instruction to meet the supposed wants of the Naiyayikas 
and similar philosophers. These, the Vedantin says, though 
wise enough to distinguish the soul from the gross body, are, 
nevertheless, unable to distinguish it from the internal organ, 
and attribute to the soul the qualities-, which belong exclusively 
to that organ, viz., apprehension, will, activity, etc. See, further, 
what Yijnana Bhikshu says in the last extract at p f 73. 
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Vedanta-secra treats the body of the spider as a thing 
distinct from his soul, and calls the former the material 
cause of his web, he goes along with other men. All 
that has here been said about the spider is applied, 
by the Vedantins, to their Is vara. 

The Naiyayikas, and many others, hold Is vara,, 
regarded, by them, as mere spirit, to be the maker of 
the world. But these poor men, as a Vedantin would 
say, are unaware of the esoteric fact, that, in truth, 
the maker of the world is not his spirit — -that is,, 
his Brahma-portion, to which Isvarahood is falsely 
imputed — but his associate, which is his subtile body, 
dr internal organ. 1 On this point, the Vedantins, 

1 For, with the Vedantins, Isvara, no less than the soul,, 
requires a sort of subtile body, or internal organ. It is called 
his causal body. Neither can do anything without one. The 
aggregate of the causal bodies of all souls, that is to say, distri- 
butive ignorances, make up Isvara’s causal body, which is 
illusion. See the Vzdanta-sara. Strange to say, the ignorance 
of a single soul renders that soul subject to misapprehension, 
and keeps it parviscient, parvipotent, etc. ; but the_ aggregation 
of these individual ignorances, or illusion, allows Isvara to be 
exempt from misapprehension, and communicates to him such 
attributes as omniscience and omnipotence. 

‘In the furthest distance of chamber sate an old dim-eyed 
man, poring with a microscope over the torso of a statue, 
which had neither base, nor feet, nor head ; but on its breast 
was carved, Nature. To this he continually applied his glass,, 
and seemed enraptured with the various inequalities which it 
rendered visible on the seemingly polished surface of the 
marble. Yet evermore was this delight and triumph followed 
by expressions of hatred, and vehement railing against a being 
who yet, he assured us, had no existence. This mystery 
suddenly recalled to ine*whafc I had read in the holiest recess 
of the temple of Superstition. The old man spoke in divers 
tongues, and continued to utter other and most strange 
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condescending to avail themselves of the language of 
the, to them, parcel-blind Naiyayikas, and many others, 
falsely impute efficient causativity to Isvara, and deno- 
minate him efficient cause. But none of these short- 
sighted folk take Isvara to be the material cause of the 
world. This cause some of them find in atoms ; 
others, in something else material. What, then, would 
the Vedantins offer as a material cause? Nay, as the 
very world is, to them, nothing, what need of a material 
cause at all ? Nevertheless, seeing what the vulgar 
way of thinking is, one must he enunciated ; and they 
find it in ignorance, or illusion, which invents the 
world. Let the Naiyayikas take this, in place of their 
atoms, and the Sankhyas, instead of their prakriti and 
so gratify their insensate craving. One may be perfectly 
sure, that, when the Vedantins speak as I have repre- 
sented, they express themselves, by way of ‘ false 
imputation to bring themselves down to the level of 
common minds. In truth, agreeably to their views, 
Brahma has neither creatorship, nor omniscience, nor 
omnipotence ; and, for this reason, he is not, in truth, 
Isvara. 

mysteries. Among the rest he talked much and vehemently 
concerning an infinite series of causes and effects, which he 
explained to be — a string of blind men, the last of whom caught 
hold of the skirt of the one before him, he of the next, and 
so on till they were all out of sight ; and that they all walked 
infallibly straight, without making one false step, though all 
were alike blind. Methonght I borrowed courage from surprise, 
and asked him, “Who, then, is at the head to guide them?** 
He looked at me with ineffable contempt, not unmixed with an 
angry suspicion, and then replied, 4* No one ; the string of 
blind men goes on for ever without any beginning : for, although 
one blind man ccmnot move without stumbling , yet infinite 

19 
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. It may be asked, whether the Vedantins really 
consider Isvara to be nothing ; whether the long 
accounts of him, which are found in the Upanishads 
and other books, are all to no purpose; and whether 
his characteristics, and those of the soul — as that, he 
is omniscient, and the soul is parviscient — which are 
laid down, and the laboured discussions about these 
matters, are merely vain prattle. The Vedantins, I 
reply, declare, that equally are the world and Isvara 
simply practical, that is, imagined by ignorance, and 
false; and the long accounts just now spoken of are 
only statements of the suppositions of the uninitiated, 
propounded by way of false assumption. This they 
declare ; and there is no doubt, that in congruity with 
their doctrines, they are obliged so to declare. Still, 
they have not the assent, to it, of their innermost 
convictions. In their hearts, they have an unshaken 
confidence, that there is an Isvara, omnipotent, omnis- 
cient, omnipresent, and maker of the world. But it 
has been shown, that, strangely enough, they ascribe 
a real existence to those things even which they call 
false, to wit, the practical and the apparent. They 
look upon Isvara as practical; and, therefore, their 
inward belief in his existence does not surprise them ; 
nor do they find any difficulty in reconciling this 
belief with their capital dogma, that nothing but the 
secondless Brahma is true. 1 

blindness supplies the want of sight” ’ — Coleridge's Lay 
Sermons , pp. 149-50. 

This passage bears upon more than one Hindu philosopheme. 
The Italics are not Coleridge’s. 

I There are two sorts c Vedantins. Some have no taste for 
worship, while others are devoted to it. The former doubtless 
believe, equally with the latter that Isvara really exists ; and 
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-these, to the best of their knowledge, worship with earnest 
faith, sincerity, and love. Of the true God, and of His attributes, 
which Holy Writ alone can teach, they are ignorant ; but their 
devotion is fervent to Rama, Krishna, and others, whom their 
books represent as God. Sarvajnatma Muni, author of the 
SanJcshepa-sdriraJca, and Madhusudana Sarasvatl, author of the 
Adwaita-siddhi — to take examples from among renowned Vedanta 
doctors — were ardent devotees of Vishnu. And there are, 
to this day, among the Vedantins, thousands of men equally 
religious. 

In passing, the error may be noted — so generally prevalent, 
nowadays, both here and abroad ; see Professor Wilson’s trans- 
lation of the Vis hnu-purdna, Preface, p. x — of supposing, 
that Sankara Acharya, the celebrated Vedantin, was a follower 
of Siva. Of this opinion are many of his own adherents, the 
■Gosains in particular. But it appears otherwise from books 
undoubtedly of his composition, such as the Sutra-bh&shya, 
etc. ; in which Vishnu is, again and again, especially, and all 
but exclusively, magnified. Another argument may be drawn 
from the fact, that he enjoined upon his disciples to salute 
each other with names of Vishnu. Of two daftdins , a younger 
and an elder, the first uses ‘ Harik % and the other replies 
‘ Narayana On these grounds, the author is strongly disposed 
to believe, that Sankara was a Vaishnava. 

See, likewise, the notes at p. 141 and p. 199. Sankara, where 
he writes against the Pasupatas, a famous sect of Saivas, is 
silent on the subject of their devotion ; but, on coming to 
refute the peculiar tenets of the Bhagavatas, he dwells 
with unction and admiration on their religious exercises and 
service. 



CHAPTER IV 


Proof that the Existence of Brahma cannot he deduced 
from the Position of the Vedanta , that the Internal 
Organ requires an Illuminator . 

I have asserted, in the last chapter, that the Vedan- 
tins’ Brahma without qualities is not to be established, 
by any argument, as existing ; he having no connexion 
with anything, either as efficient cause, or otherwise. 
To this the Vedantins may reply, that there is an 
argument for their purpose, as yet unproduced. Tt is, 
that the mental affection, ‘ This is a jar or * This is 
a web *, for example, stands in need of an illuminator : 
for the internal organ is unintelligent; and, therefore, 
its affections cannot cognize a jar, a web, or similar 
object. Hence, something is indispensable, by whose 
contiguity the unintelligent internal organ is to be 
illuminated : and that something is the intelligent 
spirit, or Brahma . 1 In reply, I ask, whether, in main- 
taining, that Brahma, or spirit, is intelligent and 
illuminating, it is meant, that he himself, through the 

1 Spirit, universally, is held to be one with Brahma. The* 
soul (jtvatmm ) of an^hing, or body, is a synthesis of spirit 
(liman) and internal organ. This organ abstracted, the residuum 
is, in all oases, pure Brahma. Compare the notes at pp. 4-6. 
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medium of the internal organ, cognizes such an object 
as a jar, or a web ; in other words, does he apprehend, 
that ‘ This is a jar ‘ This is a web etc. ? And, when 
the internal organ is called the cognizer of a jar, or 
the like, is it intended to call it so only metonymically ? 
Bor I too talk, by way of metonymy, of the eye as 
cognizing colour, and of the ear as cognizing sound ; 
I really understanding, however, that the eye and the 
ear are not themselves cognizers, but merely media 
of cognition. What is said about Brahma is not to 
be interpreted in like manner ; since, by such an 
interpretation, the Vedantin would not prove the exist- 
ence of his Brahma — ever pure, intelligent, and free, 
unchangeable, essentially existence, intelligence, and 
joy — but the existence of souls, impure, ignorant, and 
wretched. The Vedantins do not hold, that the pure 
spirit, Brahma, really cognizes objects ; that is to 
say, they do not allege, that the pure spirit cognizes 
objects in this manner — 'This is a jar*, ‘This is a 
web ’, etc. 1 Bor, if they allowed this sort of cognition 
to him, they would have to allow to him will, 

The tenet stated in the text is thus expressed in Sankara 
Jicharja’s Commentary on the Kena-upanishad : rf 

^cT^rrfcwr stfqcf 

to i Bibliotheca Indica , Yol. VIII, pp. 36-7. 

4 For the internal organ, unless illuminated by the light of 
intelligence, would be incapable of willing and apprehending 
its object.’ 

1 Proofs of all the statements in tho present chapter will be 
found in the chapter following. 
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activity, happiness, misery, and so forth; and, as 
a consequence, he would be a doer' of good and of 
evil works, and an heir of Elysium, or of Hell, and 
a partaker of threefold pain. And all this is at vari- 
ance with the Vedanta economy; which asserts, that 
.spirit is Brahma, neither doer, nor experience*:, neither 
sinful, nor virtuous, etc. Since, then, you deny, 
that the pure spirit, Brahma, really cognizes things — 
and yet they are cognized, and there is a cognizer — 
what does so cognize them? It is the internal organ, 
after all. And, whatever it is that cognizes objects, 
— as ‘ This is a jar 1 This is a web * — whether you 
call it internal organ, or anything else — what necessity 
has it of an illuminator ? 1 Nobody feels that it has 

i Of course we owe to the Deity our original and continued 
possession of the faculty of apprehension. But, since we are 
endued with this faculty, we need, in order to our apprehend- 
ing objects, nothing further than the use of our senses and 
other appointed means. Different, however, is the notion of 
the Vedantin ; which is, that it is our internal organs, not our 
real selves, that are concerned in apprehension. The asser- 
tion, that Brahma, or spirit, is required to illuminate the internal 
organ, does not signify that we stand in need of God’s help to 
aid us to apprehend. It is not meant, that Brahma, by a volun- 
tary exercise of his power, illuminates that organ; for Brahma 
has no such power. The idea intended is, that the internal 
organ, simply by reason of its proximity to Brahma, who is 
unconscious, becomes illuminated; just as iron moves, when 
brought near the magnet. In fact, Brahma’s influence, of 
whatever description, in the production of effects, is exerted in 
this way only. 

efeia *3 m sHaa i 
ewiwto cmrsif stjijpt: 11 
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any. In the kinds of cognition known as perception, 
inference, etc., there is need, respectively, of a sense, 


3TcT 3*rciTfa ^ efp-Tciij; i 

^ gf^if^wracf: n 

* As the iron moves, when the precious stone, void of will, 
is opposed to it ; precisely so the aggregate of worlds is moved , 
without exercise of volition , by Deva, sheer existence. Hence 
there exists, in spirit, agentship and non-agentship. As having 
no will, it is not an agent : and it is an agent because of mere 
proximity.’ 

These verses are from the Yoga-vdsishtha . See fahe Calcutta 
edition of 1851, p. 390. A bad reading, h&s been 

discarded on authority. Vijnana Bhikshu cites these lines in 
the Sdnkhya-pravachana-bhdshya , p. 71. | 

crerr?r ^rsfroftrfcr *rr=r: i Sahara 

C & NO 

Swamin’s Subodhini , Bombay edition, fol. 45, verso. 1 Since 
Brahma is superintendent solely by virtue of juxtaposition, 
his being an agent and his being neutral as to agency do not 
conflict.’ 

On this point the Sankhyas and the Vedantins are quite at 
unity. Witness Vijnana Bhikshu : Sl^TTf^T^cT 

>0 NO 

C i 

crcNrrssfsvwr qfrwn* i 

VO 

Sdnkliya-pravachana-bhdshya> pp. 70-1. ‘We hold, that the 
soul’s * superintendentship in creatorship, etc., is ‘ from near- 
ness ’ alone ; ‘ after the manner of the precious stone As this t 
the magnet, merely from nearness, and not by will, etc., draws 
out an iron pin ; so, by simple contact of the primal soul, 
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of perception of invariable attendedness, 1 etc., but 
there is no need of any aid other than one of these ; 
nor are we conscious of any such. The Vedantins, 
however, contend, that another is indispensably de- 
siderated; the cognizer of objects, the internal organ, 
being unintelligent, and so devoid of inherent power 
of cognition. Hence, they go on to say, that power is 
derived to it by the contiguity of the intelligent spirit, 
from which contiguity it becomes quasi-intelligent ; 
just as iron moves, when brought near the loadstone. 
Spirit, or Brahma, as being that from contiguity of 
which the unintelligent becomes quasi-intelligent — 
and solely on this account — is affirmed to be intelli- 
gence and illuminating. * Similarly/ the Vedantins 
would add, 1 it is declaimed, respecting their ptcrusha, 
or “ soul ”, by our younger brothers the Sankhyas ; and 
they are incomparably more perspicacious than you 
Christians, and the Naiyayikas, and other thinkers of 


Eiranyagarbha , there takes place an evolution of nature, in the 
shape ol the great principle.' 

A little further on it is explicitly stated, that the superin” 
tendency of soul is only nominal ; true superintendency belonging 
exclusively to the internal organ. 

Referring to the illumination of the internal organ, Vijn&na 
says, that the intellect becomes intelligent from the contiguity 

of soul: qr f^rrr er i ibia., P . 109. 

In opposition to the view in question, it is assumed, and will 
soon be proved, that it is one’s self that apprehends, and that 
the illuminator desiderated by the Vedantins is superfluous. 

1 These are the instruments of right notion recognized in the 
Hy&ya, The tenets and phraseology of that school of philosophy, 
so far as they are reasonable, are adopted, throughout this volume, 
in opposing the Sahkhya and the Vedanta. 
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the cruder sort/ To this I reply, * Good sirs, not 
till I accept the truth of your concatenation of ground- 
less theories, can I grant that your illuminator is 
wanted. To be brought to your way of thinking, I 
must be convinced, first, that it is the internal organ 
which cognizes things; secondly, that a cognizer can 
be unintelligent ; thirdly, that an unintelligent cognizer 
could be made quasi-intelligent by the mere juxtaposi- 
tion of something else; and, lastly, that, becoming 
only as it were intelligent, and not positively so, 1 it 
could do that which is competent to none but one 

1 The notions now under comment are equally those of the 
Vedantins and of the Sankhyas. No passage, bearing on the 
point of doctrine implied in the words to which this note is 
appended, is at this moment producible from any Vedanta 

treatise. The following is from Vijn&na Bhikshu : 

TOftfSRpIcFnPT OtK cHITSSf I cT^Scrf55- 

VO "O 

cTo=rrf5[ffT i ®RT.-oFfltJT f| ‘^cRterfsci SI=rfo I 

3TcT*cHPT %?imRcTqrs1%HIc^ SR^HJi^qqqc! 

C 'C 

33*5?: I SanTchya-pravachcma-bhashya , p. 72. ‘“It is not, 

reasonable to assert , that this internal organ y which is unintelli- 
gent, like a jar, or similar thing, can he a superintendent/’ 
With reference to this objection , it is said, “ Because the 
internal organ is illuminated by that, viz., soul y as iron t* 
heated to redness by fire.” The internal organ becomes illumi- 
nated by tbe intelligent one, after the manner of heated iron. 
Therefore, since it becomes as it were intelligent, it can exercise 
•superintendence, which a jar, or the like, cannot. Such is 
the sense.’ 

The ninety-ninth Aphorism of Sook I is thus in part 
•expounded. 
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really intelligent. And all these notions are assump- 
tions resting upon no proof. I ask you, why you 
call the eognizer of objects unintelligent ? Why not 
intelligent ? 5 1 What ! ’ you reply, 4 can the internal 

organ be intelligent? No; only the spirit can/ Again 
I ask, why you call the eognizer internal organ? 
Why not call it spirit ? To this you will say, that, 
if you did, you must yield the point, that spirit is, 
in its nature, ever pure and free. It comes, then, 
to this, that, in order to make good a favourite fancy, 
you are willing to contradict universal experience, 
and to transgress the limits of reason for the sake of 
mere, dreams. These things I have dealt with in my 
examination of the Sankhya ; and so it is unnecessary 
to go into detail about them here. Still, if you will 
allow me, I will add a few words. What do you 
mean by spirit ? Is it a thing different from yourself 
and myself ? Or is it the same ? You will reply, 
‘How can we consider spirit to be anything different 
from ourselves ? Eor the spirit is my true proper 
essence, and yours; and therefore it is called self/ I 
rejoin, that, if -you consider yourself and myself to 
be spirit, and, again, the eognizer of objects to be 
unintelligent, it follows, that you take spirit to be 
unintelligent; you and I being cognizers of objects. 
Eor, in canvassing the Sankhya, I have shown, that 
our consciousness, that we cognize objects, and that 
we will, etc., cannot be erroneous. Consequently, if 
the eognizer be unintelligent, you and I are so : and, 
if we are so, spirit likewise is so ; since we, as you have 
said, are spirit. Theexeason why you err here is, that, 
to establish a favourite fancy, you call that unintelli- 
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gent which really is intelligent ; and, when you have 
made the intelligent unintelligent, you cast about for 
something else to hold for intelligent, to serve as 
illuminator of the unintelligent. For what are the 
characteristics of the intelligent but the qualities of 
cognizing, willing, and the like ? To denote such 
qualities is the express purpose of the word intelligent. 
Whatever is competent to cognize or apprehend objects 
can require nothing more to be intelligent, Gall it 
internal organ, or unintelligent, or thick darkness, or 
how you like ; the thing is not altered by altering its 
name. Your own natural reason, too, tells you, that, 
to be able to cognize is to be intelligent. Listen how 
completely you and the Sankhyas mistake on this 
point. You say, that the internal organ, being unin- 
telligent, cannot cognize of itself. From this it is 
evident, that you hold the cognizing of objects to be 
the office of what is intelligent. If you acknowledge 
this, "and also, that the internal organ cognizes, why 
do you call that organ unintelligent ? Is it because 
you have given it the name of internal organ ? How 
unreasonable a thing to do! You are aware, that 
cognizing is the function of what is intelligent ; and 
you are, further, aware, that the internal organ 
cognizes. Still you gratuitously declare it to be 
unintelligent ; and then you fabricate an illuminator to 
render it intelligent. But does that illuminator make 
it positively intelligent ? No ; only quasi-intelligent. 
At first it was not intelligent ; and, for that reason, 
all was at a stand : but now, merely from its having 
been made as it were intelligent it becomes operative. 
Just reflect, however. If a thing, not once only, but 
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a thousand times, were made only quasi-intelligent, 
not positively intelligent, it would still be other than 
intelligent ; and whatever is so is unintelligent ; and 
nothing that is unintelligent can do the office of the 
intelligent. But why waste time in such discussion ? 
In brief, I express it as my view, that the cognizer 
of objects, namely, that which apprehends, wills, and 
energizes, is one's self; as yourself, or myself. Name 
this self-internal organ, or unintelligent, or whatever 
you choose ; I shall not be alarmed ,* nor shall I go 
in search of an illuminator for it. The faculties of 
apprehending, etc., we are convinced, were given by 
God, Creator of the world and Almighty. And, since 
He has endowed us with them, and since we know, 
intuitively, that He has appointed the senses, the 
cognition of constant attendedness, and so on, to be 
our helpers, why should we take up with a fond 
invention ? 



CHAPTER V 


Argument to show , that the Brahma of the Vedfrntins, 
as being quite Void of Qualities , is reduced to 
nothing . 

I have said, that the Yedantin’s Brahma has no 
qualities ; in other words, he does not possess the 
faculties of apprehending, willing, etc , 1 Now, it is 
impossible to imagine the existence of anything 
without qualities. To our understandings, whatever is 

1 See the passage from the Vedanta-paribh&sM, quoted at 
p. 245. Dharmaraja, who is there writing against the Haiyayi- 
kas, denies the possession of qualities, as by them understood, 
— namely, apprehension, will, activity, etc., — to Brahma. 
A substance, says that author, is, with the Naiyayikas, the 
substrate of qualities ; and Brahma, as being nirguna, or * not 
possessed of qualities,’ is not a substance. 

Indeed, the element guna , in the word nirgu^a t is generally 
to be taken as denoting what the Naiyayikas mean by quali- 
ties. See, further, the extract from the YedoLnta-'paribh&sh&y 
at p. 286. 

But, even when mrguna points to the three gun as y termed 
sattva, rajas, and tamas , it is not to be supposed, that the 
twenty-four qualities of the Naiy&yikas — adopted, almost all 
of them, by the Yedantins — are excepted. Among those quali- 
ties, one set, comprehending colour* taste, etc., belongs to 
external objects; while apprehension, will, activity, etc., apper- 
tain to the internal organ ; and some, as number, dimension. 
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such is nothing. The Vedanfcins, however, though 
maintaining that Brahma has no qualities, deny 
that he is nothing ; for, say they, on the score 
of excellence, he is surpassingly superior to all else 
that is ; he being essentially existent — or, rather, as 
they explain the word, existence — intelligence, and 
joy. My reply to this is, that the presence of what 

etc., are predicable of both. But external objects and the 
internal organ are alike evolutions from goodness, passion, and 
darkness, the components of illusion, and the material cause 
of all but spirit. Dispossess Brahma of the three gunas just 
enumerated, and he is dispossessed of consciousness and all 
■.similar attributes — in short, of everything conceivable. 

Dr. J. B. Ballantyne has written as follows : ‘ The Vedantists 
are sometimes charged with holding, that the phenomenal is 
the real— in other words, with material Pantheism. At the 
same time, they are charged with the wildest extravagance, of 
an opposite description, in declaring, that the Supreme is 
devoid of qualities , or, in Sanskrit, nirgu^a. With regard to 
the relation of the real and the phenomenal, no point appears 
to have occasioned more perplexity to the European assailants 
of Vedantism than the employment of this term nirgiona, so 
frequently connected, in the Vedantic writings, with the name 
of the Supreme (. Brahm ). We find, for example, a zealous writer 
against Vedantism declaring, that, “ In any sense within the 
reach of human understanding, he (Brahm) is' nothing . Eor 
the mind of man can form no notion of matter or spirit apart 
from its properties or attributes.’ * And the same writer calls 
upon his readers to admire the extravagant notion, that Brahm 
exists “ without intellect, without intelligence, without even 
the consciousness of his own existence!” Now, the reply to 
all this is, that the word nirgtma is a technical term, and 
must be understood in its technical acceptation. It means 
H devoid of whatever is meant by the term guna ; ” and the 
term guna is employed , ,e. to denote whatever is phenomenal. 
In denying that anything phenomenal belongs constitutively 
to the Supreme Being, the Vedantin speaks very much like 
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are called qualities is an indispensable condition of 
existing* As for those who, differing from the mass 
of mankind, refuse to take a distinction between cor- 
porate qualities and that of which they are predicated, 
and hold them to be identical, I have no dispute 
with them. This is a most difficult matter, besides 
that I am not her© called upon to contest it. Quali- 
ties — whichever of the two views just intimated is 
held concerning them — must, at all events, be main- 
tained. Otherwise* nothing can be proved to exist. 

Bishop Berkeley, and like other good Christians whom Milton’s 
epic haB not educated into a semi-conscious anthropomorphism. 
... In short, the Vedantin denies, that the Supreme either 
has or requires either senses or bodily organs ; and, holding 
that organs of sense or motion are made up of wbat he calls 
guna— as we Europeans in general say they are made up of 
what we prefer to call matter — he asserts, that the Supreme is 
nirguna, in very much the sense that we Europeans assert, that 
God is immaterial . We say, guardedly, “in very much the 
sense,” and not simply “in the sense ” ; because the term guinea 
denotes, strictly, not the imperceptible quiddity “matter”, hut 
what Berkeley calls the sensible , or the sum of the objects 
of sense. Theologically, the Ved&ntin, asserting that the Deity 
is nirguna, and the Christian, asserting that God is immaterial , 
are asserting the very same fact in terms of separate theories ; 
just as two chemists might make each the same assertion in 
regard to some individual specimen, while the one spoke of it 
as destitute of chlorine, and the other spoke of it as destitute 
of oxymuriatic acid.’ — Christianity contrasted, etc pp. 43-5. 

Besides that a most Bublime conception of the Deity is 
groundlessly attributed to the Vedantins, in the passage just 
extracted, two totally different ideas are there confounded; 
that of immateriality, and that of not possessing senses and 
bodily organs. It is first implied, that the Vedantin, by the 
word nirguna , denies to his Supreme ^11 senses and bodily 
organs ; and then it is asserted, that nirguna denotes what 
we mean by immaterial ; for that the Vedantin, like Berkeley, 
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Brahma, the Vedantins allege, is essentially ’existence, 
intelligence, and joy; and, if his nature as intelligence 
deserved to be called so, and, similarly, his nature 
as joy, I should not say, as I do, that he is nothing. 
But, even, if his intelligence and joy were so de- 
scribed, by the Vedantins, as to deserve to be called 
such, still it would be impossible to establish his 
existence ; for he is neither the efficient nor the material 
cause of the world; and hence he is out of relation 
with the world ; and how, then, can we arrive, by 
inference, at a conviction of his existence? I will 

does not believe in the ‘ imperceptible quiddity, matter \ Now, 
supposing this assertion, which is not true, to be true, still 
the subtle tenet of repudiating matter can in nowise be sug- 
gested by the term nirguna , if used of Brahma, to express, 
for one thing — as it has been inferred to do — that he is 
destitute of senses and bodily organs. The word guna is- 
sometimes applied indeed to the senses and bodily organs, but 
never to signify ‘ the sensible or quality involved in the 
ordinary nirguiva . One of its several meanings is that of 
appliance, or instrument ; and it is in this acceptation that 
if denotes the senses and bodily organs. See Vijnana Bhikshu’s 
explanation of guy,a, in the last extract from the Sdnkhya - 
pravachana-bhashya, given at p. 60. The following words,, 
from another work of the same author, plainly indicate, 
that the term guy>a is applied to the organs of sense, etc., 

solely to mark them as instruments : 

X) NO v N3 

| S&rikhya-sdra,, MS fol. 7, verso, ‘ The triad 

consisting of goodness, etc., though substantial, and not qualities, 
is called, like the organs of sense, by the appellation of guna, 
as, being, like them , ministrant to the soul, and from binding 
the soul, even as they do\ 
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show, however, that the hypothetical Brahma of the 
Vedantins, as they describe him, comes out to be a 
nonentity. They declare, that he is constitutively 
cognition, and yet cognizes nothing; for, according to 
the Vedanta, the cognising anything, or cognition re- 
lative to an object, is an affection of the internal 
organ ; 1 and Brahma’s constitutive cognition is not 
such. 2 An object abstracted, cognition is impractica- 
ble: for how can there be cognition where there is 

‘=t srfr srerfsreqKid sfesfaw- 

CS VO o 

crfi^Rf *r=r% i Anana& sa on Sankara 

Acharya’s Mdnduhya-bhdshya, Bibliotheca Indica , Vol. VIII, 
p. 340. ‘In verity, it is not constitutive cognition tlxat is 
held to have the external for its object, but that cognition 
which is an affection of the intellect, i.e. here , the internal 
organ — and which is ignorance-imagined — has that, the external 
for its object.’ 

The emphasis must not be laid on the word ‘external’, in 
this passage ; for things external and internal— as will shortly 
be proved — are objects of the same species of cognition. It 
happens to be the cognition of the external that is mentioned 
in the passage on which Ananda Giri is annotating; and hence 
his importation of the epithet in question. 

8 swr srwrcir ^ snir iifcrarea 

C^q r f^r^^rrg; I * It is not the cognition which is one 

with intelligence, and is constitutive thereof , that presents itself 
in respect of, i.e. that apprehends , external objects ; for suoh 
cognition is irrelative to objects.’ 

This extract just preoedes the words cited in the last note. 
The reason for bringing in the word ‘external’ is the sanie in 
both places. Where the word ‘ objects ’ is last mentioned, it 
is unqualified. It applies to objects of whatever description. 

20 
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no cognizing an object? 1 If there can be, why not 
call the wails around us, and the roof overhead, forms 
•of cognition? How have the Vedantins, by changing 
names, forgotten the genuine nature of things ! By 
giving the titles of internal organ, unintelligent, etc., 
to that which is really intelligent, or the cognizer 
of objects, they have brought themselves to regard 
it as unintelligent. On the other hand, by applying 
to that which is unintelhgent, and cognizes nothing, 
namely, their ‘ spirit *, the epithets of essential cogni- 
tion, self-illuminated, etc., they have passed to look 
upon it as intelligent. Can a pebble be transformed 
into a diamond by one's calling it so ? 

It can never be said of the pandits, whatever subject 
they may be handling, that they leave their views 
but partially explained. Cognition relative to an object 

The ensuing couplet occurs, it is said, in the Ashtavakragita : 

ffcir fR cT«rr |q fwfiq qrsfe crrmy i 

*TrfcT mi qtSpfqT fsWSFT: II 

‘These three, the cognition, and the cognizer, cognizable, are 
not true. He in whom, owing to ignorance, this triad appears 
as true am I, emotionless.’ 

Since all these are false, Brahma, being postulated as true, 
is no cognizer, and, likewise, has no cognition of objects in his 
essence. 

See, also, the passage from the Yoga-vasishtha , at p. 245, in 
which that cognition which is of the essence of spirit is plainly 
taken to have no relation to objects, whether external or internal. 

l Compare Coleridge’s Thesis 1 : 1 Truth is correlative to 

being. Knowledge without a correspondent reality is no know- 
ledge; if we know, %ere must be somewhat known by- us. 
*«To know” is, in its very essence, a verb active.’ Biographia 
Liter aria, Vol. I, p. 268.; 
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they divide into memorial and non-memorial. The 
non-memorial the Vedantins discriminate into six sorts, 
and allot an instrument to each . 1 Among these sorts 
are included the cognition of Isvara, and that of the 
soul . 9 On this topic the Vedantins discourse with 
great diffuseness, and lay down precisely how it is 
that Isvara cognizes , 3 and how it is that the soul 

1 These instruments are thus specified in the Vedanta-'paribhd - 

p. 2 : crrfa ■q JWFiff^r q? 

V NO 

2 Concerning perception, we read : cT^ ^ 

^ s * 

Veddnta-paribhdshcu , p. 8. ‘ And that 

perception, again, is of two hinds; that in which soul is the 
witness, and that in which Isvara is so/ 

It is meant, that one sort is the soul’s, and that the other 
is Isvara’ s. 

S SRl ^Iqrsqsa.-CK- 

w ffTT^sj strr cT?rr ^qrrrjrarfqw^R qRpsrct- 
qifstvRFimM fMirw ^rg5crfri5f^r4f qra- 

flldoq f^i RTT^f 4fcT5qflWI^f5FiRr 3TRF3 I Vedanta- 

paribhashit, pp. 9-10. * In like manner as, from connexion of 
.ap. organ of sense with an object, or other cause, diverse affee- 
tions are produced in the internal organ, the soul's associate ; 
so, from the desert of creatures destined to be brought forth, 
there arise, in illusion, the associate of supreme Isvara, various 
affections, in the form of “ This is now to he created", “This 
is now to he cared for", 4< This is now to be done away", etc.’ 

Also the passage from the Veddnta-^ilchamani, adduced at 
p. 273. Isvara’s apprehension, will, and activity are there said 
to be affections of the internal organ. 
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cognizes. Besides the sorts of cognition here spoken 
of, memorial and non-memorial, none is recognized as» 
relative to objects; and every one of these is defined 
as being an affection of the internal organ. 1 * * * * * * * 

With us, the eyes and other senses, to which the 
Naiyayikas add the mind, are only media of cognition. 
Not so, however, with the Vedantins, is their internal 
organ; it is the apprehender of objects, and the sole 
apprehender thereof; 9 though, from their perplexed 
style of expression, they seem to allot the function of" 
apprehension to the soul, and that of a medium to 
the internal organ. Thus, they state distinctly, 
that ‘Perceptive right notion is intelligence itself 
and that ‘The subject of right notion is intelligence 

l In dreamless sleep even, maintain the Vedantins, a sort of 

cognition has place. This cognition is an exception, as to its 

origin. Still, it is an affection, one evolved from ignorance ; 

and it is not of the essence of spirit. During dreamless sleep, 

the internal organ, the ordinary producer of cognition, is thought 
to be dissolved. See the Veddnta~sdra, p. 6. 

It is a momentous error to suppose, as has recently been done, 
that the cognition which the Naiyayikas count for one of their 
four and twenty qualities is claimed, by the Vedantins, under- 
the title of cMt, as constitutive of Brahma. That cognition is r 
indeed, acknowledged by the Vedantins, but, being relative to 
objeots, is an affection of the internal organ. The Naiyayikas, on 
the other hand, consider it to be a property of the soul ; and r 
on this very account, they are lightly reputed by the Vedantins 
and Sankhyas. See The Bible for the Pundits, Introduction,, 
pp, 45-64, where the error referred to is committed. 

s The Ved&ntin’s internal organ has erroneously been called' 
a medium of cognition, in a passage soon to be cited from 
Christianity' contrasted , #te. 

/ 1 , g. \ 

1 Veddnta-paribhdshd, p. 2.. 
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•appropriated to the internal organ ; ’ 1 etc. Lest 
my readers should here be in doubt , 2 I will first 
evince, that the cognition which we call so, the cog- 
nizing of objects, is, in the Vedanta, nothing but an 
affection of the internal organ ; whence it follows, that 
only the internal organ is a cognizer. And then I 
intend to show what we are to understand by the 
Vedantins’ applying the designations of right notion 
and subject of right notion to intelligence, that is to 
say, Brahma. 

We find an object of perception defined as 'non- 
difference from the subject of right notion .’ 3 Intelli- 
gence appropriated to the internal organ is meant by 
the expression ‘ subject of right notion and it is 
said, that ‘ N on-difference from the subject of right 
notion is not here denotative of oneness with it, but 
is the non-possession of an existence distinct from 
that of the subject of right notion .’ 4 I explain. In 
the view of the Vedantins, as silver is imagined in 
nacre, so the world is imagined in Brahma; and, as 

OTTc^cF^ I Vedanta- 

parilhasha, p, 4. 

2 There is very much in this section, and especially in the 
present chapter and that immediately succeeding, which the 
author would have thought it quite unnecessary to write, but 
ior his making acquaintance with Dr. J. B. Ballantyne’s Chris- 
tianity contrasted with the Hindu Philosophy. 

3 i Vedanta-paribhasha, p. 6. 

•TPT vi cfTcftqRT IWrcWTirfclfttfr- 
* '* c 

I V edanta-paribhdsha, p. 6. 
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the existence of the silver is one with that of the 
nacre, so is the existence of the world one with that 
of Brahma. The drift of this is, that the silver and 
the world, as such, are nothing, but, as nacre and as 
Brahma, severally, have true existence. It is further 
stated, that, on one's perceiving a jar, the jar be- 
comes, in the following manner, non-different from 
the subject of right notion. When the jar is seen,, 
an effluence from the internal organ passes through 
the eye to it, and takes its form. This effluence of 
•the internal organ is called an- affection. When,, 
therefore, the internal organ thus reaches the jar, at 
that place intelligence appropriated to the internal 
organ, namely the subject of right notion, and the jar- 
appropriated intelligence, in which the jar is imagined, 
become one; just as, if one brings a jar into the* 
house, the jar-appropriated ether and the house-appro- 
priated ether become one. In the way lately stated, the 
existence of the jar is not different from that of the 
jar-appropriated intelligence, one with the subject of 
right notion; and hence the jar becomes non-different 
irom that subject. Thus, the definition of object of 
perception, cited just above, applies to a jar seen with 
the eye. In reply to an objection suggested to that 
definition, it is said, that the subject of right notion 
jnust be understood to be ‘ associated with the affection 
which has taken the form of the given object of 
perception.' 1 To this, again, it is excepted, that, with 
such a qualification, the definition is inapplicable to 

1 cTTf?r^r^qffrtccr^rsfq fa wuictfra; i veasnta- 

partbhdshd, p. 6. 
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an affection. As a jar is an object of perception, so is 
an affection; and, therefore, the definition of object 
of perception ought to cover affection also. The objec- 
tion just mentioned is expressed thus : ‘ In this case, 
there is the exclusion of affection ; for, inasmuch 
as, from fear of an infinite regress, a second affection 
cognizing the primary affection cannot be acknow- 
ledged, the definition aforesaid, giving to the subject 
of right notion the characteristic of associatedness 
with the affection that has taken the form of it, 
that is, of its object, is not inclusive of that affection 
here considered as the object of 'perception , ivhich ought 
to be comprehended by the definition * 1 To this it is 
rejoined : * Though, from fear of an infinite regress, 
we do not acknowledge , that the affection is cognized 
by a second affection, still, since it is acknowledged, 
that it is self-cognized, the definition , “to possess an 
existence non-different from that of intelligence, the 
subject of right notion, associated with affection cogniz- 
ing it, viz . the object of perception ” is applicable to it, 
namely to the affection which is the object of perception.’ * 
This proves, that, in the account of the Vedantins, an 

1 rpqcf fxncRrrf^: 3T?TsTP4TftWT 

Vedanta-paribhdshd , p. 7. 

s ^cRSTTfW I^WrrcrfcpsR^rsfq 
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4 affection ' is always a matter of consciousness. If, 
however, such an affection be not cognition itself, 
but, like the eye, or the ear, a medium of cognition, - 
how can it be an object of immediate consciousness ? 
Is any one conscious of an immediate consciousness 
of such a medium of cognition ? Do the Naiyayikas, 
who call the mind an internal organ only, in other 
words, simply a medium of cognition, like the eye, 
etc., ever declare, that it becomes an object of immediate 
consciousness? 1 Of our cognition of a jar, or the 
like, we are, indeed, conscious ; and so it is certain, 
that such an affection of the internal organ as has 
here been dwelt on is nothing but what we call cog- 
nition. Moreover, as I made out, when discussing 
the Sankhya, our consciousness of the qualities of 
our souls, cognition, etc., is not distinct from those 
•qualities; a notion which turns out to have the con- 
currence of the Vedantins : since, as we have seen, 
they do not hold, that an affection is cognized by a 
-secondary affection, that is to say, in a distinct act 

1 If the Vedantins held the internal organ to be what its 
name promises, their tenet, that its affections are objects of 
consciousness, would he exposed to the following stricture, which 
is put into the mouth of an objector, and is answered by the 
simple denial, that the so-called internal organ is an organ ; 

JR 3^^!^ m 

Vedanta- 

# cvribhasha , , p, 3. ‘ Since the internal organ is an organ of 

sense, and .therefore is beyond cognition through the senses^ 
how does it become an ^bject of perception? The reply is, that 
there is no proof of the internal organs being an organ of sense,* 

A good deal to the same effect follows this passage. 



BEAHMA OB THE VEDANTINS 313 


of consciousness, but that it is self- cognized. In 
short, *with them, the consciousness of cognition is not 
distinct from cognition itself. 

That the Vedantins hold such an affection to be 
cognition, and that it is the internal organ which 
cognizes, appears, further, from this passage; 4 Affec- 
tional cognition is a property of the mind. Of this 
the scripture, “ Desire, resolve, dubiety, trust, distrust, 
fixedness, unfixedness, shamefa3tness, understanding, 
fear — all these are of mind alone,” is the proof. For 
cognition in the form of affection is intended by “ un- 
derstanding. 5 ' Desire and the rest, as well, are, there- 
fore, proved to be mental properties.' 1 To this it is 
objected ; * If desire and the rest be properties of the 
internal organ, how can the consciousness, “I desire", 
“I fear", “I cognize", or the like, which cognizes 
them as properties of the soul, be accounted for ? ' 2 
The answer given is : ‘ As, though a heated iron ball 
does not possess the power of scorching, still, by our 
imagining the identity with it of fire, the possessor 

1 3 aFW: fafafafST 

■3TC 

: ZBZRmqd 


1 Vedtinta-pcvribhashd, p. 3. 
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pf that power, it is supposed, that the iron ball 
scorches; so, by imagining the identity of the soul , 
i.e. of one's self } with the internal organ, which 
evolves in the shape of happiness, etc., one supposes, 
U I am happy”, “ I am miserable”, etc.’ 1 Now, we 
are certain, that * I cognize * denotes nothing but what 
we all call cognition; and what is thus denoted, it is 
here laid down, is a property of the internal organ,, 
and an affection of the same. 

Not only cognitions of external things, but also 
cognitions with regard to one’s self', or acts of con- 
sciousness, the Vedantins consider to be affections: of 
the internal organ. Eor of the latter species are the 
cognitions, *1 cognize,’ ‘I desire,’ etc.; since it is* 
only with the aid of some quality, as cognition, desire, 
or suchlike, that we become conscious of our souls. 
We can never cognize the simple substance of the 
soul; as the Naiyayikas, too, acknowledge. 2 And, 
though the Vedantin, like the Sankhya, calls cognition, 
desire, etc., immediate objects of the witness himself, 
by which the soul is intended ; still neither of them 
believes those qualities to be cognized by the soul 

1 37lf;fcp^ ^Tfsrmresfq {crrS tforf^cTRI^- 

w s^srfR: m ew^Rqftrn-- 

e# 3\i r 

>5 NO 

Veddnta-paribhdshd , p. 3. 

8 The soul becomes ‘ an object of perception, from connexion 
with the specific qualifies ; \ 

NO 

Bhasha-parichchheda , forty-eighth stanza.. 
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unaccompanied by an affection of the internal organ . 1 
In other words, those qualities are cognized by the 
internal organ itself ; 2 and the calling them immediate 
objects of the witness is found, on scrutiny, to be 
deceptive. 

Again, according to the Vedantins, the immediate 
cognition of the soul, which is said to result from 
listening to the Vedanta, and from consideration and 
meditation on it — namely, the conviction, that one is 

1 fftf fgptr 

'O 

I Vedanta-pari- 

bhasha, , p. 7. ‘ For, to be cognizable by tbe witness alone is 

not to become an object of tbe witness independently of an 
affection of the internal organ , but it is to be an object of tbe 
witness apart from the aid of an organ of sense, inference, or 
sncb other instrument of right notion.’ 

cficrc?5grr?=TO ?wq- 

>C SO-SO 

JTTSSqrfT | Vedanta-paribhdsha, 

p. 7. * Thus, then, since the definition of the object of perception, 

as containing the words, “associated with affection”, etc., is 
applicable to the internal organ, its properties, etc., which are 
cognizable by the witness alone, there is no deficiency.’ 

Hence, the properties of the internal organ, though said to 
be cognizable by the witness alone, are, in truth, cognized by 
an affection of that organ. Otherwise, the definition just given 
would be inapplicable to those properties. 

* For 4 associated with the affection,’ etc., see the first note 
at p« 313. 

As the Vedantins allege, of the properties of the internal 
organ, that they are cognizable by the witness alone, so do they 
allege respecting apparent objects also. ^Yet, for tbe cognition of 
these, too, they contend, that an affection, of the internal organ 
is indispensable. See the Vedanta-paribhasha , pp. 7 and 11. 
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void of cognition, will, and all other qualities, and of 
-all mutation, and is the pure Brahma — -is itself an 
affection of the internal organ ; 1 which affection is to 
'be got rid of before emancipation is attainable. 2 

It must now be manifest, that the Yedantins’ affec- 
tion of the internal organ, which has thus been de- 
scribed, is what we mean by cognition, or the appre- 
hension of things, be they external, or internal, that is, 
of the soul and its qualities. And all the divisions 
which those philosophers make of this cognition, or 
cognition relative to objects, are affections, as afore- 
said. Consequently, the cognition which is given out 
as a constituent of Brahma, is irrelative to objects; 
that is to say, it is not cognition of anything, whether 
himself or aught else. 

As we have seen, the Vedantins enunciate, that 
perceptive right notion is intelligence itself, and that 
the subject of right notion is intelligence appropriated 
to the internal organ. Erom this it seems as if, with 
them, intelligence itself were both cognition and cog- 
nizer, and as if the internal organ, its affections, etc., 
were only media of cognition. Those declarations are 
to be understood as follows. The term cognition, as 
they apply it to Brahma, means, they say, not cog- 
nizing or apprehending, but illuminating ; and it is the 
internal organ that is illuminated, or made capable of 
cognizing. Thus, in order that their unintelligent 
Brahma should be made out constitutively cognition, 
they have altered the sense of the word cognition to 
suoh an extent, that, in their employment, it signifies, 

t $ee the Vedcmt&-sara, p. 21. 2 gee the Vedanta-s&ra, p. 22, 
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primarily, to illuminate, and, only, metonymically to 
apprehend objects. That affection of the internal organ 
which — supposing such a thing to exist — ought to be 
veritable cognition, is, therefore, according to them, 
but metonymic cognition . 1 By asserting, then, that 
perceptive right notion is intelligence itself, they 
mean, that intelligence illuminates the affection, When 
an affection proceeds from the internal organ, and 
portends itself to an object, a reflexion of intelligence 
falls on that affection ; and so that affection is enabled 
to cognize the object. But for illumination from 
intelligence, it could cognize nothing ; for it is pro- 
nounced, that ‘ There, namely , as for an affection and 
the reflexion of Brahma therein , ignorance, veiling the 
object of cognition , a jar , for instance , is destroyed by 
the affection which takes the form of that object ; and, 
by the reflection, the jar is made to appear / 2 By 
this it is not to be understood, that the jar is made * 
to appear to the reflexion of intelligence, that is to 
say, that the reflexion cognizes the jar ; but, that the 
jar is made to appear to the affection, in other words, 
that the affection is rendered capable of cognizing the 
jar. In proof, that such is the meaning of the Vedan- 
tins, I cite this single passage, from among innumer- 
able passages that might be produced : ' For the 

1 =3 Ixft HmsfrqxlIT; I Vedanta- 

paribhashci, p. 2. ‘An affection, of the internal organ , since it 
is that to whioh cognition, i.e. Brahma , is appropriated, is 
itself metonymically denominated cognition/ 

2 This well-known passage, a half-cou/plet, runs thus; 

cMSftf to w,: i 
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internal organ, if it were not illuminated by the light 
of intelligence, would be incapable of willing and 
apprehending its object/ 1 It is evident, from this, 
that it is the ’very internal organ, illuminated by 
intelligence, that cognizes things. 

But, when they give to intelligence appropriated to 
the internal organ the name of subject of right notion, 
we are to understand, that the character which they 
ascribe to intelligence associated with the internal 
organ, really belongs to that organ. They have a 
maxim — which all the other Systems subscribe to — 
that ‘ An affirmation, or a negation, when predicated 
of anything together with its associate, if debarred 
'from the object substantive, is to be referred to the 
object adjective/ 2 In their opinion, the quality of 
being a cognizer cannot be assigned to the soul, and, 
consequently is debarred from it. For our cognition 
of objects is non -eternal ; and, therefore, if it were 
regarded as constitutive of the soul, the soul would, to 
their thinking, be made out non-eternal and change- 
able. 3 And, again, if they held that cognition to 


l This passage, in Sanskrit and English, will be found at 
the foot of p. 293. 

* sl3wr ft efa ftsm- 


•TOJWBTOcl: i 

S3 v . 

The maxim is integrated by these words; 
fe| e>i | : | ‘Debarred from the object adjective, it 

SO v 

is to be referred to the object substantive/ 


s 





IVedmitar'paribbd&ha^ p. 42. . 1 Cognition produced through the 
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belong to the soul, they must hold, that will, activity, 
happiness, misery, etc., also belong to it ; and the 
result would be, that the soul is indeed a doer of good 
and evil, and an experiencer of three-fold misery : an 
issue most offensive to them ; inasmuch as they would 
establish, that the soul is Brahma, eternally pure and 
free. Once more, their granting the soul to be a 
cognizer would involve the necessity of recognizing 
the relation of quality and subject as having place 
between it and its cognition: and even this much of 
an approach to duality they find , unendurable . 1 On 
such grounds as these, the Vedantins would ascribe 

organs of sense is an affection of the internal organ ; for 
constitutive cognition is beginningless.’ 

But it must not be thought, that sensation only is an 
affection of the internal organ ; for every kind of cognition of 
objects is so. 

1 No more are the Vedantins than the Naiyayikas, or mankind 
at large, able to conceive, that either cognition, or any other 
quality, can subsist without a substrate. For that cognition, 
with them, which alone deserves to be thus designated, 
namely, an affection of the internal" organ, has a substrate in 
that organ. See the first extract from p. 3 of the Vedanta- 
: yaribhdshd , at p. 318. That cognition which is thought to 
be constitutive of Brahma is cognition only nominally, not pro- 
perly, and hence is not a quality. It does not, therefore, stand 
in need of any substrate. 

The Vedantins, and the Sankhyas also, do not discriminate 
so sharply as the Naiyayikas between substance and quality. The 
latter hold them to differ in their very essence; while the 
former consider them to be co-essential. For, in the account 
of these, all things but spirit are evolutions from one root : 
illusion with the Vedantins, and nature with the Sankhyas. 
Still, they take thus much of distinction between substance 
and quality, as to regard them as being, severally, substrate 
and property. 
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cognition and all other qualities to the internal organ,, 
and keep the soul entirely a stranger thereto. And 
the soul, with them, is itself Brahma. 1 

I have seen it stated, that only the soul requires an 
internal organ; since, except for its aid, the soul, 
cannot apprehend: but, as for Brahma, he can ap- 
prehend all things without its aid. And so it has 
been attempted to prove, that Brahma’s cognition is 
real cognition. 2 All this is quite opposed to the 
Vedanta, I have shown, that it is wrong to regard 
the internal organ, in that system, as a medium of 
the soul’s cognition ; since, on examination, it is found 
to be no such medium, but itself the cognizer. That 
Which lies beyond this organ is the soul, which never 
cognizes: and soul is Brahma. Of the soul there are 
two portions, Brahma and the internal organ. Hence, 
when the second is parted off, what remains is 

1 Spirit, one naturally supposes, is something intelligent. 
But the Yedantins and the S&nkhyas are necessitated, by their 
theories, to assign all the characteristics of what is intelligent 
to their internal organ. Hence, spirit is left, to them, unintelli- 
gent, Nevertheless, their inward consciousness shames them 
from professing, in terms, that it is so. That they are thus 
shamed is the real reason why they give to spirit the epithet 
of jnana, chit , bodha % etc. At the same time, they deprive 
these epithets, as thus employed, of their sole proper import. 

2 ‘Reverting to the charge of extravagance in the notion, 
that Brahm exists “ without intellect, without intelligence, with- 
out even the consciousness of his own existence,” it may be well 
to repeat here what the Vedantin means by the terms thus 
rendered. By intellect (or mind) he means an internal organ 
Which, in concert with the senses, brings the human soul into 
cognitive relation with £he external. This, of course, he denies 
to Brahnit who, as Berkeley says , of God, “perceives nothing 
by sense as we do '-^Christianity contrasted , etc,, p, 47* 
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Brahma. This residue the Vedantins declare to be 
essentially existence, intelligence, and joy; and, as has 
been made evident, it is destitute of all faculty of 
knowledge and apprehension. 

The opinion about Brahma, just now arraigned, is 
based on the error of supposing, that by him is meant 
Isvara; the difference between the two, which the 
Vedantins inculcate, being overlooked . 1 But Isvara, 
no less than the soul, has, they declare, in order 
to cognize, etc., need of an internal organ. Isvara, , 
they say, is Brahma associated with illusion; and 
they hold Isvara to be omniscient, omnipotent, etc,. 
Yet the attributes of omniscience, omnipotence, etc.,, 
belong to Isvara's causal body, which is illusion , 2 and 
not to the Brahma- portion of him. By consequence, 
all Tsvara’s attributes, nay, he himself, are false, and 
imagined by ignorance. 

Every doubt of the reader, as to the nature of 
Brahma's cognition, must, by this time, have been 
dispelled. Alike parviscience and omniscience, alike 
knowledge of himself and knowledge of what is not 
himself, are maintained, by the Vedantins, to be un- 
worthy of Brahma. What sort of cognition, therefore, 
can that be which they consider as one of his con- 
stituents ? 

1 That this difference is overlooked in Christianity con- 
trasted, etc., is evident from three things. First, the word 
Brahma is everywhere translated thereby * God.’ Secondly, 
the attributes of omnipotence, omniscience, etc., are attributed 
to Brahma. Thirdly, no intimation even is put forth of any 
distinction, in the opinion of the Ved§j*tins, between Brahma 
and Isvara. 

2 See note at p. 288. 
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CHAPTER VI 


Strictures on the Position of the Vedantins , that the 
icorld is False; and a Beply to those who suppose, 
that the Vedantins ’ Views respecting External 
Things accord with those of Berkeley . 

It is maintained, by the Vedantins, that * The world 
is false ' ; in other words, that it owes its origin to 
ignorance: the truth being, it is alleged, that it never 
has existed, and does not exist, and never will exist. 
To this effect the Siva-gtta declares: ‘Just as the 
terrible snake that is imagined in the rope neither 
had origin, nor is, nor is to be destroyed; so the 
world, which has assumed an appearance simply by 
iorce of thy illusion, exists in thee, Nilakantba.’ J 

I demand of the Vedantins, How is it that you 
assert falseness of the world, which is certified to us, 

1 pit 

?T fTTS% ?r =tfrl I 
<cj*irw eferraw 
c&hr fa 9 -? srftf n 

Ho manuscript of the Siva-gita is at this moment at hand; 
■so that the chapter ana verse where this stanza occurs cannot 
be stated. 
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toy the senses, etc., to be true ? Since you thus despise 
ihose proofs, what credit can be attached to anything 
that you advance? Proceeding in this way, you un- 
settle the foundations of everything, whether as re- 
gards this world, or as regards the next. And, on 
your own grounds, how can you refute the doctrines 
of others, or establish your own? 

Perhaps, you will urge, that, since the senses, etc., 
often deceive us, they are totally unreliable. For 
instance, we are sure, that we see chariots, elephants, 
and other things, in our dreams: and yet they are 
proved to be false. I reply, that, if a seeming proof 
is made out, by a real proof, to be faulty, we reject 
it. But how can we contemn a proof which cannot 
he shown to be faulty? As for the things that we 
see in dreams, we call them false, because, on awaking, 
we find them to be so; and their falsity, as being 
matter of every-day experience, is indubitable. But 
who has ever found the external objects of nature to 
be false ? Has not every man of all generations borne 
evidence to their truth ? 

If you say, that, to a man in dreamless sleep, the 
world disappears, and that his experience goes to 
disprove the truth of the world, I demur to the 
conclusion; since, a man's cognition being then sus- 
pended, he cannot be brought forward as witness for 
.anything that then had place. It is the belief of the 
Vedantins, that, even in dreamless sleep, there subsists 
a sort of cognition. 1 Let this be granted : still, external 
things are not proved, thereby, to be false. To form 


l See note at p. 308, 
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any judgement whatever about them is not competent 
to his cognition ; and therefore, it cannot conclude 
their falsity. In like manner, a blind man is able to* 
appreciate sound, touch, etc., but not colours ; and 
so he can be no witness of their truth, or of their 
falseness. 

I would also remind the reader of the argument I 
employed, when discussing the Sankhya, to prove the 
existence of God, When we inspect the structure of 
the world, we become convinced, that it was planned,, 
consciously, by some one, for a multiplicity of ends; 
and this consideration confutes your view, that the 
world is simply apparent, 1 and that eternal ignorance 
is the ground of its semblance. 

Berkeley maintains, that objects of sense are only 
ideas, they having no existence in themselves and ( 
apart from perception. This is immaterialism. But 
he does not hold, that the things which we see, touch,, 
etc., are false; his meaning is, that they are forms of 
perception. The perception of them constitutes, in. 
his view, their existence ; whereas, the common opinion 
is, that they exist independently of perception. He 
does not say, however, they are imaginations of 

l It is true, that the Vedantins hold the world to be* 
constructed by an intelligent designer, Isvara ; and such con- 
struction they believe, from the standing point of practical 
existence, to have actually taken place. This view of theirs, 
arises however, from their taking practical things to he real,., 
which things, at the same time, they would provfe to be 
irOthing— only ignorance-imagined; a combination of incompa- 
tible notions is ignored in the text, it being aimed at the 
latter of those notions ; that which, with the Vedantins, is byr 
much the more essential. 
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‘eternal ignorance ; and, the Vedanta doctrine, that, 
•on the removal of ignorance, and attainment of right 
apprehension, the whole world disappears, like a 
dream on awaking, he knows nothing of whatsoever* 
Whether his theory be tenable, or untenable, is % 
matter I am not here concerned with. My present 
purpose is, to show, that the doctrine of the Vedanta 
concerning the external world, besides being in conflict 
with the common opinion, has not so much as a re- 
semblance to that of Berkeley. Yet, a resemblance 
here has been asserted. It has been asserted, that 
the Vedantins, when they call sensible objects practical, 
do not mean, that they are false, but only that they 
flo not exist apart from perception ; and that the 
world is said, in the Vedanta, to be false, simply from 
ambiguousness of phraseology. 1 

But, for my part, 1 understand the Vedanta other- 
wise. Eirst, according to Berkeley, objects of sense 
.are forms of perception; but, according to the Vedan- 
tins, objects of sense are distinct from perception, and 
Independent of it. The Vedantins, I have already 
shown, consider, that the cognition which apprehends 
•external things is an affection of the internal organ, 
let that cognition be perception, or inference, etc. ; 
and that the objects which that affection cognizes are 
distinct from the affection itself, and have existence 
independent of it. 2 An affection is an evolution from 

* See Christianity contrasted , etc., pp. 38-42. 

c^=[ nsrfa cWf 35WTFct:cFS0T- 
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the internal organ; but the objects which it cognizes 
are evolutions from ignorance, or illusion. And it 
must not be forgotten, that ignorance is not the re- 
verse of right apprehension, mistake; for, in that case,, 
it would itself be an affection of the internal organ; 
since both right apprehension and wrong apprehension 

'O 

‘ \2> NO 

cT «F3:*wnw ?r *r*n&®0*wraf«r- 

S3 ' ' ' S3 

i m\ ^TStf w: ssifoisnawss «Ei^a?i5RR:- 

?&r ir^ispwiaift i sraqq TOFri^qnarf^ren^ * 

TORiIWcT fiRJrl | Vedanta-paribhashd, p. 4. ‘ As the water 

\ 

of a reservoir, issuing through apertures, enters the fields 
rillwise, and becomes, like them, quadrangular, or of other 
shapes ; so the passional internal organ, through the medium 
of the eye, or the like, extends itself to the place occupied by 
a jar, or other object, and is evolved in the form thereof. This 
same evolution is called an affection. But, in the case of 
inferential cognition, eto., there is no extension, on the part of 
the internal organ, to the locality of the fire, etc., because 
these are not brought into connexion with the eye, eto. So, 
then, in the case of such a perception as “ This is a jar,” since 
the jar and the affection of like conformation thereto take up 
one and the same space, externally to the body , the intelligence 
appropriated to both, viz. the jar and the affection , is hut one : 
for, although the affection of the internal organ, and the 
qhj^Ct, as the jar, are ?wo dividers of intelligence , or Brahma ; 
still, since, in the present instance , they take up one and the- 
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are such affections. In the Vedanta, ignorance, like 
the ‘nature' of the Sankhya, is an unintelligent sub- 
stance. As the Sankhyas take the visible" ‘world to 
be an evolution from nature, so do the Vedantins 
regard it as being an evolution from ignorance. 1 Of 

same space, they do not operate to divide the affection-expro- 
priated intelligence from the jar-appropriated intelligence. On 
this very account, the ether appropriated to a jar within the 
house does not differ from the ether of the house itself 

The purpose of all this is to show, that, perception, affection- 
appropriated Brahma and object-appropriated Brahma are 
unified ; for to show this is necessary, in the work cited, to 
explain its definition of perception. 

We have seen it stated, that, in perception, the affection of the 
internal organ extends itself to the spot already occupied by 
the object perceived. In inferential or other cognition than 
perception, there is, however, no such extension of the affec- 
tion ; and it is, further, laid down, that the object and the 
affection are two several dividers of intelligence, or Brahma, 
In inferential cognition, etc., they serve as such ; but not so in 
perception. From this it is clear, that an object is distinct 
from, and independent of, the affection, that is to say, the 
cognition, which apprehends it. 

Had not an attempt been made to father Berkeleianism upon 
the Vedantins, it would have been most supererogatory to refer to 
any proof of the position, that the Vedantins take objects to exist 
irrespectively of their being perceived. From the standing point 
of true existence, not only objects, but the perception of them, 
are nothing ; but, from that standing point whence perception 
is real, objects likewise are held to be so, and not to be 
dependent on perception. 

Much too ready are learned foreigners to identify Indian 
notions with those of European speculators, ancient and 
modern. What are so hastily taken to be correspondences 
will generally turn out, on further examination, to be mere 
fancied resemblances. 

1 Not simply practical things, but, strangely enough, apparent 
things also, are maintained, by the Vedantins, to exist separately 
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the confusion which besets this point I shall treat 
in the seventh and ninth chapters. 

This, therefore, is certain, that the Vedantins con- 
cur with the generality of mankind as concerns the 
existence of external things apart from perception. 
Very little indeed have they of the philosophic pro- 
fundity of a Berkeley. 

Secondly, though the Vedantins agree with the bulk 
of men, as just stated, they take a line of their own, 
in saying, that objects of sense are imaginations of 
ignorance, or false. And herein they differ' from 
Berkeley, too, who does not call such objects false, 
but forms of perception, and acknowledges them to 
be true, in the current sense of the term. The 
Vedantins compare the objects of the senses to a 
snake surmised in a rope, or to silver fancied in nacre, 
and hold them to be altogether false, and so our 
cognition of them to be erroneous. Hence, several 
of the great Vedantin doctors consider the world to 
be, in their technical language, apparent; and they 
add, that the regarding the world as belonging to 
another category than that of nacrine silver, i.e. the 
regarding it as practical, is prompted by a desire to 
assist the uninitiate. 

Thirdly, in the Vedanta system, not only are objects 

from, and independently of, the apprehension of them. See a 
passage in the seventh page of the Ved&nta- , paribh<i8]i(i , beginning 

$?cf | and the extract from the 

Same work, cited at p. 234. To one aware, that the Vedantins 
hold notions, such as that referred to, there must seem to be 
exceedingly slight groufds for comparing them as to subtlety, 
with Berkeley. 
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•of cognition imaginations of ignorance, and false, 
but cognition itself is so : for cognition is* an affection 
of the internal organ; and, not being Brahma, it is 
to be classed with imaginations of ignorance, and 
falsities ; just like a jar, or any other external 
thing. Objects and the cognizing them are, thus, held 
to be alike false. 1 How vast a gulf does this single 
point of difference place between the Vedanta and 
Berkeleianism 1 

Fourthly, in the theory of Berkeley, the world, 
■birth, death, Heaven, Hell, and the happiness and 
misery arising therefrom, though forms of perception, 
$>ve true, and not of §uch a nature, that they vanish 
away on the supervening of right apprehension. On 
the other hand, agreeably to the Vedantins, when a 
man becomes convinced, that the objects which we 
cognize through our senses and other media of know- 
ledge, are false, that is that they never existed, and do 
not now exist, and never will exist, and that Brahma 

1 Ananda Giri, discoursing about the affection cognition, 
observes: =E[ gjSfq =T^cTcT: 

so SO so 

On Sankara Acharya’s MdndUkya- 

bhd&hya, Bibliotheca Indica , Vol. VIH, p. 340. * Not even 

•does that affection veritably take cognizance of such an external 
object ; because, in truth it, the affection, does not itself exist, 
and because such an object is imaginary. By consequence, an 
affection’s cognizing such an object is apparent. This is the 
sense.’ 

See further, the couplet adduced frotn the Ashtavakra-gUa, 
at p. 306. 
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alone, essentially existence, intellect, joy, is true, and 
that he is that man’s self, all those objects dissolve 
into nothingness; as happens with nacrine silver, on 
our discerning nacre, mistaken for silver, to be nacre. 
Thus, it is said, ‘Like nacrine silver, the world ap- 
pears true, so long as Brahma, the substrate of all, 
without a second, remains unknown/ 1 When, there- 
fore, the Vedantins declare, that this world, and the 
next, and all things thereto pertaining, are falsifiable 
by right apprehension, let no one explain their language 
ijo import, that, when a man acquires such apprehen- 
sion, this world, and the next, etc., through God’s 
grace, or from some other cause, become as nothing 
to him. It is not, the Vedantins themselves teach, 
that they become as nothing, but strictly nothing; 
they being recognized as illusive ; and they become 
nothing in consequence of the acquisition of right 
apprehension, and from no other cause whatever. It 
is laid down, that there are two sorts of riddance 
of the products of ignorance. One, called cessation, 
takes place when, by the uprise of a new and op- 
ponent affection of the internal organ, or by getting 
quit of defects, an erroneous affection is destroyed, 
and, of course, its object. It is illustrated by the 
shattering a jar with a pestle. The other, known* 
as falsification, is when the right perception of tha 

1 cttcr; stitt *rrfcT ^Tv^rstct w 1 

v vO 

This is the seventh cBuplet of the Itma-bodha , p. 4, of the- 
Mirzapore edition of 1852. 
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nature of a thing dispels all ignorance, and the error 
regarding the thing, and the object of that error. 1 

1 cfii-gfcRrsfr % fg-fcfHj: HRf^qrw m 

NO 

ct %ptr q-^rq-RR i ^ri^fr sr: faffR: i 

fgRtqRRSRFTr 

srfqsirqr srfaiR: i fcr^f^?qfR2cTq- 

NO 

f^ffriofT i crfef swnqst m grfwE 

*re?^erwr sfSRfor RR^twri- 

'O' Ov 

=rr ^rfsrfaisfr fqftej: i Vedanta - 

paribhdsha, p. 13. ‘Destruction of the products of ignorance 
is twofold : the one, where the material cause, viz. ignorance 
is included ; the other, where the material cause remains 
untouched . The first is denominated falsification; the second, 
cessation. Of the former the cause is, Tihe intuition of the true 
nature of the substrate over which a false thing is imagined ; 
since, but for this intuition , nescience, or ignorance , the material 
cause, cannot be done away. Of the latter the cause is, the 
origination of an antagonistic affection or else the abolition of 
defects. Hence, in the present instance, by reason of the non- 
existence of the intuition of Brahma, the substrate of all imagi- 
nary objects , however the world of dreams is not falsified, what 
incongruity is there in supposing , that, as a jar, or the like, is 
destroyed by the blow of a pestle, so, by the presentation of 
another and antagonistic conception, or by the discontinuance 
of sleep, or other defect, originative thereof, i.e. of dreaming , 
the chariot, or other thing dreamt of ceases ? 4 

It is worth observing, that the Vedantins are not so accurate 
in the employment of their peculiar phraseology, as not fre- 
quently to use nivritti , 1 cessation,’ whgre they ought, agreeably 
to their own definitions, to use bddha , * falsification.’ Thus, 
in the extract from the Vedanta-paribhdslicC , p. 32, given at 
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Thus ife occurs in the case of nacre, so often men- 
tioned; 1 and equally false with nacrine silver become, 
according to the Vedanta, the whole world, and the 
ignorance which originates it, as soon as one has 
mastered the knowledge of Brahma. 

p. 280, Dharnaaraja would have done better, had he written ; 

The translation supposes the required change 

to have been made/ 

1 Two views, entertained touching the cause of things like 
nacrine silver * ate referred to in the passage quoted below. Iiv 
is according to the first only, that those things are held to be 
falsified by right apprehension of what is mistaken for them. 
According to the second view, such things, owing to the right 

apprehension in question, simply cease to exist. tTc[ ^ 

ci q^ifcr?frqi 

>C ®s. so 

w?q crq ^%frqR[ fqfiww qs^qq i 

Yedantarparibhdsha, pp, 18-14. ‘ And so, on the opinion, that 
nacrine silver is a product of nescience residing in and obscuring , 
nacre-appropriated intelligence, there results, from tbe cognition,, 
4t This is nacre, ” falsification of silver, and of the ignorance 
pertaining to that nacre. But on the opinion, that nacrine 
silver is a product of radical nescience, i. e. of the ignorance 
which resides in and obscures pure Brahma , and is the cause of 
the entire universe , since such nescience, the material cause of 
such silver , is removable solely by intuition of Brahma, not by' 
cognition of the true nature of nacre, there ensues, as the fruit - 
of right apprehension of nacre, nothing more than the cessation,, 
*of silver; in the same #ay as a jar is destroyed by the blow 
of a pestle.’ 



CHAPTER YII 


The Sotd, being subject to Ignorance , cannot } as the 
Vedantins hold , be One with the Supreme Spirit ; 
a Description of Ignorance ; and an Argument to 
show , that the Denial of the Soul’s Identity ivith 
Brahma is not set aside by taking the Epithet of 
False , as applied to Ignorance , in the Acceptation 
of Perishable . 

It is a maxim of the Vedanta, that { The soul is . 
Brahma itself, and nothing other/ How, I would 
ask the Vedantins, can this be? For they assert,, 
that, on the one hand, soul errs by reason of ignorance ; 
and that, on the other hand, Brahma is, in essence, 
ever pure, intelligent, and free, and. can never for a 
moment be otherwise. Still they maintain, that the 
soul is Brahma; and, with intent to reconcile their 
contradiction, they resort to the most elaborate mysti- 
fication. Some among them say, that the reflexion of 
Brahma in the internal organ is soul , 1 and that to 
the soul appertains all error; wherefore error has no 
connexion with Brahma. 

1 See the passage from the VedantcL^aribhctshdj p. 41, cited 
at p. 257, 
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Such as say thus, the reflexionists, 1 2 find no difficulty 
in maintaining, that the soul — a reflexion, with them — 
is liable to error, and that Brahma is exempt there- 
Irom. Other Vedantins, however— those who hold 
the soul to be Brahma as appropriated to the internal 
organ 2 — the appropriationists, 3 perceive, that, if the 
soul be simply as they allege, its defects must be 
participated by Brahma. In expatiating on this point, 
they disclose one of their mysteries. Though, in 
their view, the soul is Brahma as appropriated to 
the internal organ, and though it is said to err; yet, 
in truth, all its qualities, as cognition, will, etc., and 
error, likewise, belong not to its Brahma-portion, but 
to its associate, the internal organ ; in accordance 
with the maxim, ‘An affirmation, or a negation,’ etc. 4 

But the reader should be reminded, that the language 
of the reflexionists, no less than that of the appro- 
priationists, is deceptive here. For, since, as has 
teen shown, it is neither the reflexion of Brahma in 
the internal organ, nor Brahma as appropriated to 
that organ, to which the qualities of the soul truly 
appertain, but the internal organ, it is this that the 
Vedantins ought to consider to be soul. 

None of those philosophers entertain the opinion, 
that the internal organ is the soul. When pressed 
with the question, how the soul, which is obnoxious 
to error, can be Brahma, they distinctly declare, that 

1 In Sanskrit, pratibimba-vadin . 

2 See the passage from the Veddnta-paribhdshdy p. 8 cited 

at p. 257. m 

3 In Sanskrit, avachchhinna-vadins. 

4 Ihis maxim is given in full at p. 318. 
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♦error affects the internal organ, not him. I tell the 
Vedantins, therefore, that, if that in which error 
resides is different from the Supreme Spirit, when 
you instruct it to regard itself as Brahma, you are 
practising deception. Eor who is it that you so 
instruct ? Is it one who is in error ? Or is it the 
pure, intelligent, free Brahma ? If the former, you 
have declared, that it is different from Brahma; and, 
consequently, when you teach it, that itself is Brahma, 
you are misleading. If the latter, your labour is quite 
needless. 

It is easy to perceive how the appropriationists 
satisfy themselves, that the soul is Brahma. Brahma, 
they argue, as appropriated to the internal organ, 
does not differ from the pure Brahma ; just as the 
■ether appropriated to a jar does not differ from the 
omnipresent ether. To be restored to Brabmahood, 
all that the soul has to do is, to get rid of ihe internal 
organ, which is false, and simply imagined by ignorance 
to exist : and it is right apprehension which abolishes 
that organ and all its qualities. But how do the 
reflexionists make out the soul to be one with Brahma ? 
With them, as with all other Vedantins, reflexions of 
every description — whether of objects in a mirror, or 
the like, or that of Brahma in the internal organ— are 
false, literally false, as nacrine silver is ; not false as 
the Sankhyas maintain them to be. And yet they 
are false only as reflexions: in their identity with the 
things reflected, they are true. For, in the case of 
a reflection, it is held, that what one beholds is the 
thing reflected ; only that, through misapprehension, 
it appears to be different from it, and in a place where 
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the thing is not actually located . 1 Similar thereto 
is nacrine silver, which is nothing but nacre under 
the appearance of silver. It is false, as silver, hut- 
veritable, as nacre. 

. Of course, this statement will suggest doubts to the 
reader. First, there is the absurdity of comparing 
a reflexion and what is reflected to nacrine silver and 
nacre; and, again, if the soul, which is laid down as- 
being a reflexion of Brahma, is, after all, nothing but 
Brahma, how can it be subject to error? If the soul 
be a reflexion, not when it is viewed as Brahma, but 
only when it is misapprehensively viewed as a reflexion,, 
and as something different from Brahma, it comes 
out, that it is a nonentity . 2 Who, moreover, is it that 

'O 

TOST 13 gWR ^TTSfFT eRcj I 

qfa 5fr=ftsfq- cTgft 

S3 

1 1 am that Spirit— constitutively eternal apprehension — which 
manifests itself as soul. For, similar to the reflexion of the face 
beheld in a mirror — which reflexion is nothing whatever, taken 
apaft from the face — is the soul, the reflexion of intelligence or 
Spirit, in intellects, or internal organs 

This is the fifth couplet of the Bastamalaka , which is cre- 
dulously imputed to Sankara-Ach&rya. The poem is in high 
esteem among the Vedantins. 

2 Vijnana Bhikshu meets as follows the doctrine aninir 

adverted on in the test: Jlfhfsp^q - Cpr^cST 
n o 


THE SOUL AND THE SUPEEME SPIBIT 337 


sees the soul as a reflexion ? Eor the soul itself is 
proved to be nothing ; and Brahma is not liable to 
error: and, therefore, a third party is needed to make 
an error here possible. 

But the reader must not allow himself to be perplexed 
or disheartened. If we have already reached what is 
clearly preposterous, there are more things of the 
same character awaiting us. 

It is impossible for us to recognize as soul anything 
other than that which is endowed with apprehension, 
will, and other like qualities ; and the Vedantins assign 
away :these qualities to the internal organ. As for 
what they call ignorance, which they distinguish from 
error, or misapprehension, they are constrained to 
ascribe it to. the pure Brahma, and not to the internal 
organ. If it were a reality, we should be obliged to 
acknowledge, that, in the Vedanta, the soul is Brahma 
himself. But this ignorance, as we shall shortly dis- 
cover, is wholly a thing of the imagination. A some- 
what detailed account of it will now be given ; and 
we shall learn what it is, and why the Vedantins are 
unable to refer it to the internal organ, and are forced 
to ascribe it to Brahma. 

altar- 

'•a 

qrTqqf^tfh I Yoga-bh&shya-varttik a, MS fol. 28 verso. 4 If 

a reflexion be a nonentity, the sonl, a reflexion, cannot be 
identical with Brahma, the object :refleoted : for there can be 
no identity of entity with nonentity. And, if it be not 
a nonentity, multeity of souls will be acknowledged in other 
terms than direct terms ; and monism, etc., will^ go un- 
demonstrated. ’ 

22 
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The word ' ignorance ’ may mean absence of appre- 
hension, and also misapprehension, or mistake. When 
the Vedantin says, that the world is imagined by 
ignorance, common sense supposes, that he intends, 
by ignorance, misapprehension; since the absence of 
apprehension cannot imagine. He contends, however, 
■that he intends, by it, neither the one nor the other. 1 
Nevertheless, he takes it to be the imaginer of false 
objects, and likewise to be eliminable by right appre- 
hension. More than this, he accounts it a thing 
having an object ; the object being, however, strange 
to say, not falsity, but verity. Accordingly, say what 
the Vedantins may, it seems to me, on taking account 
of the characteristics they attribute to ignorance, that 
it is a combination of two ideas, namely, the absence 
of apprehension whose object is verity, and error in 
mistaking a falsity for a verity ; for those characteristics 
fit nothing save such a combination. 

The Vedantins hold ignorance to have verity for its 
object ; and this not a characteristic of mistake ; for 
mistake is cognition whose object is falsity; as, for 
instance, the cognition of nacrine silver. But igno- 
rance, the Vedantins teach, has verity, that is, pure 

Vedanta-s&ra , p. 4. * Igno- 
rance, it is declared, is a something that cannot be described 
as either existent or non-existent ; constituted of the three gunas ; 
an entity; antagonistic to right apprehension.’ 

The translation runs as if the original were 
which it ought to have been. 
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Brahma, for its object. The Sankshepa-sanraka says : 

4 The impartite intellect alone is subject and object 
of ignorance * 1 They declare, that ignorance of which 
the object is Brahma, is the cause of this world, a false 
thing ; and so, that ignorance, whose object is nacre, 2 
is the cause of false silver. It appears, then, that 
ignorance, since verity is its object, is the absence of 
apprehension of the veritable. Eor, though the having 
verity for its object cannot be characteristic of absence 
of apprehension — just as it cannot characterize mis- 
take — absence or negation not being an object-having 
thing; it is characteristic of apprehension. Hence, 
though it cannot be said, that the having verity for 
its object is characteristic of absence of apprehension, 
still, when the Vedantins assert, that ignorance has 
verity for its object, what there is of truth in their 
assertion — their confusion of ideas being rejected — 
may be expressed by saying, that ignorance is the 
absence of apprehension whose object is verity, that is, 
pure Brahma. And this absence of apprehension is, 
in my opinion, the power of concealment which they 
ascribe to ignorance ; that is to say, its faculty of 
hiding verity. 3 Eor what can concealment of verity 

2 See the extract from the Vedmta-paribhasM, p. 10, cited 
.at p. 232. 

* arcqrsf I 3 TC- 
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be but absence of the apprehension of it ? But the 
Vedantins, instead of acknowledging this power of 
concealment to be one with ignorance, regard ignorance 
as an entity, of which concealment is a power. 

If they said no more than this about ignorance, we 
might conclude it to mean simply absence of appre- 
hension. They consider it, however, to be the imaginer 
of the false world ; and to be such an imaginer is the 
work of mistake, not of absence of apprehension* 
Ignorance, then, since they make it to be the imaginer 
of the false world, must be misapprehension, or 
mistake. This mistake is, in my opinion, the Vedantins' 
second power of ignorance, its deluding power. 1 1 Delu- 
sion ’ is when the false appears in place of the 
veritable ; and this is mistake. But the Yedantins^ 

QPT- 

Co 

c 

^ I Vedanta-sdra , pp. 6-7. 1 Of this ignorance there are 

two faculties, known as concealment and delusion. The 
faculty of concealment * * * is a power such that, by it, 
ignorance, though limited, by veiling the mind of the beholder, 
as it were covers Spirit, unlimited and irrelate to the world.’ 

‘fagqJilfeT m gqf- 

cfRST I Vedanta-sara, p. 7. ‘The 

faculty of delusion is a power thus illustrated. As ignorance 
about a rope produces, by its own force, a false snake, or the 
like, in the rope which it conceals ; so radical ignorance, viz., 
that concerning pure Brahma, brings forth, by its own force, 
in the Spirit which itself conceals, the universe, made up of 
ether and the rest.’ 
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instead of owning this power of delusion to be one 
with ignorance, hold it to be a power of ignorance. 

I will show how the Vedantins here fall into error. 
Our cognition of the external world, that is, perception, 
inference, etc., is, to their thinking, misapprehension ; 1 
and, in order to keep Brahma pure from it, they 
appropriate it to the internal organ. But this wrong 
cognition they cannot identify with ignorance; since 
they are bent on making ignorance to be the cause of 
the whole world, so that it may be established as false. 
If they had said, that ignorance is mistake, an affection 
of the internal organ, then it might be, for them, the 
imaginer of the external world. But how could it 
imagine the internal organ ? And, if it does not, the 
internal organ cannot be proved, as they would prove 
it, to be false. Therefore, with intent to make igno- 
rance the imaginer of the internal organ also, 2 they 
insist, that it is something different from mistake. 3 
And here they are forced into fresh and greater 
absurdities. 

i See the couplet cited in the Veddnta-paribashd , given at 
p. 239. 

9 cTf fq'tWWRmr srfJTcT 
win i 

1 Thy mind, generated by thy ignorance, imagines the entire 
universe.’ 

This half- couplet is from the Sankshepa-Sariraka . 

3 It is remarkable, that Sankara A chary a himself was un- 
guarded in the language he employed regarding this doctrine. 
In the passage quoted below, he maizes ignorance to he one 

with mistake : qfWfiT StfqsfTcT I 
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When the Vedantins contend, that ignorance is 
something different from mistake, though they call 

‘Misapprehension of this description, just before laid dotun 
the learned hold to be nescience.’ But Ramananda, his com- 
mentator, redresses his laxity ; 
c 

1 1 The import is, that they consider misapprehension^ 

as being the product of nescience, to be itself nescience.’ Bee 
the Bibliotheca lndica 7 No. 64, p. 16. 

Here it may be observed, once for all, that, alike as to the 
Vedanta, and as to the other systems of Hindu philosophy, 
the higher we ascend the stream of time, the more frequent 
do we find unphilosophical inexactness of phraseology. This 
inexactness is, of course, most frequent of all in the works of 
the inventors of those systems. Their care, it should seem, was 
well-nigh exclusively bestowed upon broad principles; and the 
result was somewhat of vagueness, at least, in their modes of 
expression. Subsequent writers, as commentators and others 
have, to be sure, amended the phraseology of their predecessors. 
But it has been with a view to remove the. appearance of 
inconsistency in them : it has not at all been with any intention 
of introducing new doctrines. These they have not introduced. 

Of this assertion a justification is offered in the extract, and 
the annotation thereon, just adduced. With Sankara, following 
the Upanishads, apprehension— whether correct or erroneous — 
will, activity, etc., are properties of the eternal organ ; and, 
further, the whole universe, including the internal organ, is 
false, aod imagined^y ignorance, or nescience. How, then, in 
accordance with his views could misapprehension and nescience 
be identical? 

It is desirable to keep ever before the mind the fact, that an 
uninitiated reader will come upon hundreds of terms and state- 
ments, in the expositions of Sankara and other early Vedantins, 
which, though seeming, at first sight, contradictory of many 
things asserted in this volume, are, in fact, not so ; a right 
understanding of them requiring that they should be understood 
with certain qualifications. In order to a full acquaintance 
with these qualifications, a thorough-going study of the whole 



THE SOUL AND THE SUPREME SPIRIT 343 


it the imaginer of this false world, how can they 
say, that its imagining is like that of mistake? Eor 
mistake imagines by imputing existence to the non- 
existent; and hence its object is called false. The 
Yedantins, in calling the world imagined of ignorance, 
with a view to establish its falsity, ought to have 
taken the imagining of ignorance to be like that of 
mistake; but this was difficult for them to admit, 
since they had already erred in viewing ignorance as 
a thing different from mistake. And see the difficulty 
consequent to them. Their ‘ignorance/ or illusion, 
like the * nature ’ of the Sankhyas, now begins to 
appear to them an incognitive substance; and, as 
such, what sort of imagining can it possess? Like 
that of the ‘nature’ of the Sankhyas, and that of the 
atoms of the Naiyayikas, it is no longer imagining, 
but positively the material cause of the whole world. 
And what now? Does the world turn out to be true, 
and does non-duality disappear, and duality supersede 
it? To this one would be brought, reasoning from 
their account of ignorance. Yet these results they 
utterly repudiate. The verity of the world they will 
never grant. If they did, all their toil would be to 
no purpose. Neither could the soul be Brahma, nor 
could emancipation come from right apprehension; as 
will be made clear in the ninth chapter. The belief, 
that the internal organ, etc., the whole world, are 
false, is the very life of the monistic doctrine. How- 
ever, as has been shown, such is the waywardness 

scheme of the Vedanta is indispensably. No criticism, that 
does not rest on a wide basis of Vedanta research, can be held ' 
satisfactory. 
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of the Vedantins’ intellect, that, though they consider 
a thing to be false, and call it practical and apparent, 
yet, as soon as they have called it so, it begins to 
look to them real. In like manner, since they call 
the world false, and give the name of ignorance to 
that which imagines it to be true, they ought not to 
regard this ignorance as an unintelligent substance: 
and yet, as they inconsistently regard the world to 
be, from one aspect, real, so they regard its cause, 
ignorance, or illusion, to be, like the 4 nature ’ of the 
Sankhya, an unintelligent substance, and the world’s 
material cause; and then it seems to them actually, 
after the manner of 4 nature ’, to bring forth the entire 
universe. Nevertheless, there is no question, that, to 
prove the world to be altogether false, is the vital 
principle and main point of the doctrine of non- 
duality. With this main point we should compare 
other points of the doctrine; and, if they are found 
not to harmonize, we should there leave the matter, 
and rest convinced of the weakness of the sages 
whose inconsistency we have detected. We are not 
to change that main point, thus taking away the 
essence of the doctrine, and foist a new theory upon 
the authors of the one in hand, in order that they 
may be made out to speculate reasonably. 

Again, it should be borne in mind, that, as I have 
said before, the Vedantins believe the world to be 
falsifiable by right apprehension ; whence it is mani- 
fest, that they hold the world to be veritably false. 
And another of their tenets is, that ignorance also, 
the imaginer of th^T world, is removable by right ap- 
prehension. This tenet supposes a third character of „ 



THE SOUL AND THE SUPBEME SPIEIT 345 


ignorance, 'which assimilates it both to mistake and 
to absence of apprehension. If ignorance be, like 
t nature ’, the material cause of the world, how is it 
removable by right apprehension ? By right apprehen- 
sion of a verity, the error committed in mistaking 
;a falsity for it is undoubtedly removed, and the 
absence of apprehension of that verity is likewise 
terminated. 

Whatever the confusion of the Vedantins on the 
subject of ignorance, since they make the pure Brahma 
himself to be the subject of it, and since, in their 
view, that which is ignorant is soul, I own, that, in 
this case, it follows, that the soul is one with Brahma. 
But now I ask, whether any one is conscious of such 
ignorance as has been described? And, if no one is, 
where are we to find a soul that is ignorant? 1 If 
the Vedantins reply, that whoever regards himself as 
■other than Brahma, and the world to be true, etc., 
is a soul, I know that they mean one of us ordinary 
mortals. But so to consider — a misapprehension, in 
Vedanta phrase— is not ignorance, but, in their 
language, an affection of the internal organ. Where, 
then, are we to look for ignorance and the ignorant? 

i Universal consciousness is appealed to, by the Ved&ntins, 
in testimony, that this ignorance exists. Thus : 

i Veddnta-sara , p. 4. ‘ From the consciousness 
“I am ignorant ”, etc.’ 

But how can this be ? For the ignorance, which is the 
object of the consciousness ‘lam ignorant’, is simply absence 
-of knowledge, or, at most, misapprehensions; and not the 
extraordinary invention which the Vedantins call ignorance. 
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Nowhere, of a truth, but in the reveries of the 
Vedantins. 

Waiving, however, all this, and taking the words 
of Vedantins as they deliver them, I urge, that, if 
the soul be ignorant, it cannot be identical with 
Brahma; for he, in their belief, is ever pure, intelli- 
gent, and free , 1 

% i W srrfSaiR fspf err 

l qfif m SRW I q ^07: 

ft*q I q ff 

1 q sfonqr &rt i 

*n*I& q aSRRpf | 

^rrPcffRT cTccfiRPT qrSJqqq^TRtfl^rfq: I q 

I *T ff EfiRqRcTRTffrT | qq 

f^TRqwiqqfqgra'vrrw ?nra; i Sastra-dipiM, MS fol, 

58, recto. < But what is this nescience ? Is it misapprehension ? 
Or something else, a cause of misapprehension ? If misapprehen- 
sion, whose ? Not Brahma’s ; for he, as you Vedantins hold, 
is eonstitutively pure science. In the sun there can be no 
place for darkness. Nor can it be souls’ ; for these, as you 
hold, are not distinct from Brahma. And, since, front your 
premises, misapprehension cannot exist, no more can a second 
thing, a cause thereof. Besides , for such as subscribe to mis- 
apprehension, or a cause of it, as an entity additional to Brahma, 
monism eyaporates. To continue, whence sprang Brahma’s 
misapprehension ? Bor there is no other cause with you , Brahma 
being the sole entity. If it be said, that it is natural to him , 
how, pray, can he whose nature is science he he whose nature 
is nescience ? ’ 
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But the Vedantins, though they are forced to locate* 
ignorance in Brahma, still, in order to make him out 
to be essentially ever pure, intelligent, and free, main- 
tain that ignorance itself is false. Most wonderful 
is this of all their wonders. And how is ignorance 
considered, by them, to be^ false? I must now address 
myself to answer this question. 

On hearing, that the Vedantins regard ignorance 
as the cause of the world’s appearing to be true, one 
would, of course, suppose, that this ignorance was 
understood, by them, to be itself true. Eor if igno- 
rance did not actually exist, how could the world, 
which they hold to be a nonentity, have appearance? 
When a man mistakingly sees a snake in a rope, the 
snake is called false. At the same time, that man’s 
misapprehension is not said to be false, but true. 
The Yedantins, however, maintain that ignorance is 
false. We ought, therefore, to inquire, how it is 
reckoned false, and what is gained to the Vedanta 
system by so reckoning it. 

To the first inquiry we get two answers from the 
Vedantins. One is given by those whose mastery of 
their doctrine is not perfect; while the other is re- 
turned by such as have penetrated their system to 
its innermost arcana. The latter answer I shall speak 
of in the next chapter. The former, that which one 
hears from the bulk of Hindus nowadays, I shall 
examine briefly at once. 

This answer is, that ignorance is called false, inas- 
much as it is eliminated by the supervening of right 
apprehension. But this is highly absurd. That is 
false which does not exist at all : but that which 
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■exists, and is destroyed at a given time, is not false, 
but uneternal and perishable. 1 If a Vedantin replies, 
that, in his technical language, false means uneternal, 
I have to say, that the fault of ignorance in the 
ignorant Brahma cannot be got rid of by thus de- 
nominating his ignorance; nor can you thus prove 
him to be essentially pure, intelligent, and free. The 
goodness or badness of a thing depends upon its 
nature, not upon the epithets applied to it. Suppose, 
that some one held in general esteem goes mad; 
whereat his friends are in great grief. A man comes 
and assures them, that he is not mad; his madness 
is false. And he adds, that, according to his own 
way of speaking, he only is really mad, who has 
been so from birth. The person miscalled mad was 
■quite in his right mind for the first five and twenty 
years of his life; and, therefore, his madness is false. 
Would this speech be of any consolation to the friends 
of the respected maniac ? Without doubt, the Supreme 
Spirit is essentially ever pure, intelligent, and free — 
in the right sense of these terms ; and He is so 
indefeasibly. Any so-called sacred book that asserts 
the contrary confutes, by its blasphemy, its preten- 
sions to divine origin ; and there can be no more 
certain mark of a false religion than such an assertion. 
In maintaining, ;that Brahma, as they describe him, 

1 Just as Parthasarathi says, in arguing against the Ve- 
dantins, with reference to the universe. His words are 

Sastra-dipikdi MS fol. 

&8, recto. ‘From being originated and destroyed, it is simply 
proved to be non-eternal, not false? 
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is the Supreme Spirit, and in attributing to that Spirit 
unworthy and debasing attributes, the Vedantins,. 
though unconsciously, do Him the foulest dishonour. 

Ordinary Vedantins, whom one meets, those who 
know their doctrine but superficially, though they 
speak as I have stated, about the falsity of ignorance,, 
entertain, in their minds, a different view. They do 
not merely believe, as they say they do, that ignorance 
is perishable, and therefore false ; for Brahma, they 
cannot but feel, would not thus be freed from all defect. 
They indeed believe, like their better-informed co- 
religionists, that ignorance is absolutely nothing what- 
soever; only they are at a loss to explain themselves.. 





CHAPTER VIII 

Vritioism of the Vedanta Tenet of the Falseness of 
Ignorance , as set forth in Standard Treatises, and 
as held by Well-read Advocates of the Theory . 

Ybbantxns, who have attained to a thorough compre- 
hension of their system, maintain, that ignorance is 
imagined by ignorance, and therefore is false. You 
will ask, imagined by what ignorance? The answer 
is, by itself. To this purpose the Sankshepa-sariraka 
says : ‘ In the case of the ignorant one, ignorance is 
not of its essence ; since, for ignorance to be essential 
to it would belie its nature— intelligence, unchange- 
able, and without a second. Assuredly, ignorance is 
caused by ignorance exclusively. Nor may self-sup- 
portedness here be charged: for, as spirit proves the 
existenoe of everything knowable, and of itself also, 
from possessing the power of cognition; similarly, 
self-ignorance may imagine itself and other things. 
’Thus there is no difficulty.’ * If, endeavouring to 
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establish such an impossibility as is here propounded, 
the Vedantins get confused, and plunge deeper than 


^icm sramft qgq^m^rcf 

^TfFmfa3;*?TOTqS^ 

c, 

^raFf wfefo ?r feqq n 

Sarvajnatman denies, as we have seen, that his position 
involves self-supportedness ; but the author of the Sankhya 
Aphorisms, and Vijnana Bhikshu, are of opinion, that the 

accusation is fairly brought home to the Vedantins. 

fq?iTq?tr^qrsfq?Trq>rr q^q: mi ^rsqrwifqqicqre; q 
mi i asnss* i 

9Tlq?TTq>TT^fq?ir%^r ^rs?#qr?siqOTT?RTSiq^^ I 

1 Sdnkhya-pravachana-bhdshyd, pp. 173-4. 

‘But, let the connexion of nescience with spirit be alleged to 
have place because of nescience itself. Then, since it, nescience , 
will be untrue, no contact thereof, operative of change , will be 
wrought m spirit With reference to this, it is declared, <* If it, 
nescience , by supposition has place from the connexion of itself, 
there befalls mutual dependence.*’ “ Mutual dependence,” i.e. 
self-supportedness: or else, an infinite regress — a supplemen- 
tation here demanded 
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ever into error, small is the wonder. To illustrate 
the notion, that ignoranoe imagines itself, the author 
just cited instances the soul, which, through cognition, 
proves the existence of itself, no less than that of 
things external. But where is the parallelism ? The 
illustration adduced is of no pertinence, except to 
decoy a man into a maze of words, and then to beguile 
him by a semblance of reasonableness. The author 
says, that the soul, by its cognition, proves, that 
external objects exist, and itself also. But, in proving 
their existence, does it imagine them ? Not at all. 
They were already actually in being; and the soul 
does not invent them, either in imagination, or verit- 
ably. Hence, * to prove the existence of,* as we find 
the phrase used above, means only ‘ to apprehend *, 
that is, 'to certify as existent'. A person resolved on 
finding the Vedanta rational, may here insist, that the 
author intends to show nothing more than what he 
said in the case of the soul, to wit, that ignorance 
proves its own existence; in other words, that it, 
already existing, ascertains that it is so. If so, I reply, 
ignorance is made out to be a verity. As our rational- 
izer would interpret it, the extract is quite out of 
place. Eurther, on his showing, the contradiction 
which the author deprecates remains intact. Any 
one who is thoroughly conversant with the Vedanta 
will acknowledge, that, when its teachers discourse of 
ignorance after the manner of the verses I have cited, 
their purpose is, to prove, that ignorance is false— 

It is because the ca$e in question is one of f self-supported* 
nass,’ that Vijnana thus explains ‘mutual dependence \ 

Aphorism li of Book V is included in the above. 


THE FALSENESS OF IGNORANCE 353 


0 


just as nacrine silver is — and, therefore, that the 
soul is essentially ever pure, intelligent, and free. 

The Sankshepa-s&riraka, is an authority of the first 
rank; and it may be thought incredible, that it can 
be so weak as I have represented it to be. In an- 
ticipation of misgiving, I add, from the commentary 
of Purushottama Misra, the Subodhini , his exposition 
of the verses in question : — 

‘ But, one may object, since ignorance, an eternal 
entity, is, like Brahma, impossible of elimination, how 
is emancipation, which consists in the elimination 
thereof, to be effected? Its being eliminable by right 
apprehension, on the ground of its falseness, is thus 
established; “In the case of the ignorant one,” etc. 
“ To explain.” Is the relation of ignorance to the 
ignorant one essential ? Or is it imagined ? It is not 
the former: “not of its essence”. Why? “ Since, for 
ignorance to be essential ”, etc. If ignorance were in 
spirit essentially, it would be a true entity : but it 
cannot abide as true in a thing j which is self-luminous 
intelligence, as spirit is ; since light is repugnant to 
darkness. Again, if ignorance were a property of 
spirit, its being destroyed would alter the spirit, 
according ;to the maxim, “ A property, acceding, or 
seceding, changes its subject.” Moreover, if ignorance 
were a true entity, the:result would be duality. Hence, 
it is meant, there would be contradiction to the 
scripture which declares, that spirit is intelligence, 
unchangeable, and without a second. The latter is 
admitted: “Assuredly, ignorance”, etc. The facts 
standing thus, there is no antagonism, even as there 
23 



354 THE HINDU PHILOSOPHICAL SYSTEMS 

is none between the midday glare and the gloom for 
which the owl mistakes it. Such is the import/ 1 
As appears clearly from the words of the com- 
mentator himself, the author intends to establish, that 
ignorance is altogether false. That the commentator 
thus understands his intent is purged of all doubt 
by the illustration of the owl. The darkness which 
the bird is supposed to recognize, is purely fictitious* 
In like manner, ignorance, it is maintained, is nothing 
whatever, and yet imagines itself to exist. 

fcTCcrf5T!%W frfrJT: fonjrcSR 
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I would ask, then, what resemblance there is between 
ignorance’s imagining itself, and the soul’s proving 
the existence of itself and of other objects? But 
observe, that the author’s word gorasadhayati, ‘proves 
as existent \ is somewhat liable to mislead. In its 
connexion, it can signify only ‘certifies as existent’. 
It looks, however, as if it had the sense of ‘makes’, 
or ‘ contrives ’ ; and the transition from this to 
‘ invents ’, or ‘ imagines ’, is not very violent. We now 
see how the author, beguiled by words, came to the 
conclusion, that the illustration produced by him was 
a valid proof that ignorance may imagine itself to 
exist. Deluded himself, he deludes others. 

Thus, in one respect, that illustration is inapposite. 
Still more so is it in another respect. As regards 
the soul, it exists, and therefore certifies as existent 
itself and other objects. On the other hand, how 
can ignorance, if it be nothing, imagine itself, or 
anything else ? This is a sample of the gross absur- 
dities which the Vedantins acquiesce in ; and not only 
are they not abashed by them, but they are perfectly 
satisfied with them. For instance, Purushottama 
Misra, near the words I have taken from him, says, 
‘In this syste7n % which maintains that everything tran- 
scends explanation, unreasonableness is no objection.’ 1 
To accept such views as I have been treating of, 
supposes abolition of all right judgement. As I ob- 
served once before, there are many things pertaining 
to God, and to other spiritual matters, which our 

1 i 
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tninds are incompetent to lay hold of, and which only 
bewilder us, the more we reflect on them. Still, if 
constraining evidence presents itself for believing those 
things, we are bound to believe them. But, if we 
receive as true, things which we cannot help per- 
ceiving to be false, what are we not to receive ? Why 
are we not to hold, that Brahma is nothing, and that 
the soul is nothing ? It is for the reason to decide 
these points ; and we are not to imitate the Vedantins 
in abnegating reason, as they do, when it suits their 
purpose. 

Utterances similar to that which I have extracted 
from the Sankshepa-sftnraka , will be found in the 
Siddh$nta~lesa , among other books. All those works 
lay it down, that, as the world is false, is imagined 
by ignorance, and appears only by reason of ignorance, 
so — the very pivot of the Vedanta system — ignorance 
is imagined by ignorance, in other words, is nothing, 
and, from ignorance alone, seems to be something. 1 

l This doctrine we may find in the Vedanta-sdra even, 
though not enunciated very conspicuously. At p. 4 of that 

work we read: 3?flq WcTCSff qR-qq^l^qt- 

seqRtq: I m m i 

I ‘Palse imputation is the imagining a false 

Cv S3 

thing in a veritable thing; as a snake in a rope, which, in 
fact is not a snake. In what is now to be treated of, the 
veritable thing is Brahma— the existent, intelligence, and joy — 
without a second : the false thing is the sum total of the in- 
animate, viz., ignorance^and so forth.’ 

That whereby false tilings are here imagined in the veritable 
thing, Brahma, is ignorance. And ignorance itself is reckoned 
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Let us dwell upon this extraordinary and extrava- 
gant doctrine a little longer. I say to the Vedantins : 
If, in order to make out ignorance to be false, you 
assert, that it is imagined by ignorance, how does it 
not occur to you, that, on the supposition of its being 
nothing, it is impossible for it to imagine anything, 
either itself, or the world? And whence, if it be 
nothing, is the appearance, of the false world ? Your 
ready answer is, that you do not pronounce ignorance 
to be altogether nothing. I ask, what sort of thing 
is it, then ? You reply, that it is an imagination of 
ignorance. To this I rejoin, that an imagination of 
ignorance is nothing : and, if it be considered to be 
something, your labour is all fruitless ; since, in that 
case, the soul forfeits its character of being essentially 
ever pure, intelligent, and free. To this you say, that 
ignorance is not nothing ; that its being self-imagined 
proves it to be unreal only from the standing point 
of true existence, and that it is not shown to be 
quite unreal. , Ignorance is imagined by ignorancei 
and hence is called apparent ; 1 and what is so is not 
entirely nothing, but possesses apparent existence. 

among those false things which are thus imagined. Clearly, 
therefore, ignorance is held to he self-imagined. 

This is plainly the view touching ignorance taken by the 
author of the Sankhya Aphorism, and by VijnSna Bhikshu, 
his expositor. See the note at p. 354. 

1 The author would here repeat, that he has not come across 
any passage in which ignorance is said to be apparent, and 
not practical. His authority, though good of its kind, is only 
oral. It is shown, however, at p. 355^that it matters nothing, 
in effect, in the Vedanta system, whether ignorance be of the 
one sort or of the other. 
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Eor existence is of three kinds. That which is 
toothing whatsoever is known as non-existent ; as the 
son of a barren woman, for example : 1 and ignorance, 
only if it were allowed to have true existence, would 
prove fatal to the character of spirit as being, by 
nature, ever pure, intelligent, and free. 

But see to what the Vedantins thus come. On the 
one hand, they take ignorance to be nothing at all ; 
— for, otherwise, Brahma could not be essentially 
ever pure, intelligent, and free — and, to prove this 
very point, they assert, that ignorance is self-imagined. 
On the other hand, by giving to that ignorance the 
epithet of apparent, they at once begin to see a little 
existence in it — ‘just enough to avail for its self- 
imagination. They come to such a pass, that the 
term real, since they take it to signify both false and 
teal, is useless towards distinguishing the one from 
the other. We ask them, whether, in their appre- 
hension, that which they declare to be apparent really 
exists; for, if it does not, it can do nothing. Yes, it 
really exists, they tell us, but as apparent. What 
can be done for such reasoners V What words can we 
employ to convey our meaning to them, and to dis- 
cover to them what is real and what is false, in other 
words, what is and what is not ? Our only course, 
it seems to me, is, to discuss with them the subject 
of their three kinds of existence, the true, the practical, 
and the apparent, and to point out to them the error 
of those distinctions. 


1 See the second note on p. 227. 



CHAPTER IX 


Examination of the Tenet of the Vedantins , that there 
are Three Kinds : of Existence . Ignorance cannot 
he False ; and, therefore , the Ignorant Soul cannot 
he one with the Supreme Spirit • 

Befobe I criticize the doctrine of three kinds of 
existence, I would bespeak from the Vedantin the 
strictest attention. Without it, he will never be able 
to get at the truth. Let him lay aside his usual habits 
of thought for a short hour; and, while listening to 
what I have to offer, let him take account of his 
present consciousness. 

When you, Vedantin, are assured, with respect to 
a given thing, that it indeed is, you have a conviction, 
that its existence is real. And did you ever feel, that 
the real existence of one thing, recognized by you as 
existing, was different from the real existence of any 
other thing so recognized? Do not all things which 
you perceive to exist at all, approve themselves to 
exist in one and the same manner? Again, when a 
thing appears to you to be non-existent, does it not 
appear to you to be simply afld altogether so, and 
nothing more or less? It results, that whatever is is, 
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and that whatever is not is altogether not — -with no 
room for a third condition. How, then, can you prove 
various sorts of existence? 

But here the Vedantin’s philosophical prejudice gets 
the better of him; and he declares, that he has a 
consciousness of sundry sorts of existence : for he 
says, that, when he mistakes a rope for a snake, he 
becomes conscious of apparent existence; 1 it apper- 
taining to such a snake. When, however, you commit 
such a mistake, does the existence of the snake seem 
to you different from that of a jar, or the like ? Does 
not the existence seem to be, in both instances, equally 
real? Undoubtedly, it does. How, then, is it made 
out, that, in mistaking a rope for a snake, you become 
conscious of a second kind of existence ? You will 
reply, that, by reason of mistake, you look upon the 
snake’s existence to be like that of a jar, or similar 
thing; but that they who know, that the object before 
you is a rope, call the snake, seen by you, apparent: 
and, on that account, to their apprehension, your con- 
sciousness concerns an apparent existence. Let them 
apprehend as they may, what do you apprehend ? 
You are then conscious of the one sort of existence 
that you are habitually conscious of. As for the im- 
pression of the lookers-on, do they see any description 
of snake? Not at all. They are perfectly satisfied, 
that no snake is there. So, neither has a man 
labouring under mistake, nor one that does not so 
labour, any consciousness of apparent existence; nor 
can either of them prove such a thing to be. You 


1 See pp. 232, etc. 
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will ^reply, that you are constrained to call such a 
thing apparent; ‘for, otherwise, how shall we name 
a thing that is not, and yet appears; as a snake 
surmised in a rope?* But how idle to trouble your- 
self about naming that which never had any being ! 
That which is not, but only seems, through error, 
to be, is altogether non-existent; and why should you 
name it? 

But the Vedantins say, that, when one mistakes 
a rope for a snake, the mistake is one of perception. 
Perception, however, cannot take place without the 
connexion of an object and an organ of sense. Hence, 
if, in the case instanced, you did not grant, that there 
was some sort of snake, there would be nothing for 
the eye to have connexion with, and there would be 
no mistake of perception . 1 My reply is, that the mis- 
take in question is not perceptional, but inferential. 
Our senses can take cognizance of the qualities of 
things, as their colour, taste, length, etc., etc., but of 
nothing beyond these. When, therefore, a man mis- 
takes a rope for a snake, he merely cognizes, with 
his eye, something long; and there is no mistake in 
this. And then he infers, that the something long is 
a snake. But the fact of being a snake ks not in- 
variably concomitant 2 with length ; for many things 
besides snakes are long. Hence, since the reason — 
the length — is fallacious, the inference — that a snake 
is present — is erroneous. The mistake of supposing 
a snake to be seen being, accordingly, not a mistake 

1 See the passages from the Vedanfa-paribhashd, pp. 10 and 
18, quoted at pp. 282 and 233. 

9 This phraseology is that of the Nyaya. 
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of perception, it is not necessary to hold that a snake 
is produced. 

You, Vedantins, give to objects of mistake the de- 
signation of apparent. But mistake is where there is 
no object, and yet the notion of it. Consider, now, 
what are the requisites that make mistake to be mis- 
take? In the first place, there is no object: in mis- 

take an object is wanting. The notion of it is all 
that remains ; and beyond this there is nothing. 
Whence, then, do you get an apparent object? Is it 
brought forth by a mere notion? Know, for a cer- 
tainty, that, when a man mistakes a rope for a snake, 
there are only two things. One is the rope; and the 

other is, the man’s mistake in surmising it to be a 

snake. There is nothing else; and there never was; 
and there never will be. 

Hearing this, the Yedantin asks, in great astonish- 
ment, whether apparent things are altogether non- 
existent. He wishes to know, what difference there 
is left between such objects and the son of a barren 
woman. 1 Why do you think, I ask, that there is 
any? 3 But there is, he insists, an immense difference; 
for that apparent things are, once in a while, .sur- 
mised by people, whereas no one ever surmises the 
Bon of a barren woman. My reply is, that the differ- 
ence is merely one of surmise, not of object. The 
son of a barren woman is not surmised, for the obvious 
reason that, whoever knows what is meant when 
a barren woman is spoken of, is aware that she is 

1 See the first note in 40. 227 , 

3 See near the end of the passage from Parthasarathi Misra, 
at the foot of pp, 228 - 30 . 
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a ‘woman without a son. What wonder, if no one 
surmises such a son 1 And so, can one who knows 
a given thing to be a rope ever mistake it for a snake? 
He alone who does not know it to be a rope, so 
mistakes. Similarly, one who does not know what is 
intended by a barren woman, may take her to be 
a mother. How you encumber a simple matter with 
difficulties ! 

Let it be, the Vedantin here concedes, that a rope 
mistaken for a snake, and nac^e mistaken for silver, 
and like things, have been shown to be quite unreal. 
But he will still maintain, that the things of the 
world cannot be so. Eor, he will say, we have dealings 
with them ; and for this reason — though, like apparent 
things, they are imagined by ignorance and our learned 
men believe them to be apparent — for the readier 
apprehension of the uninformed, they are called practi- 
cal. If they were altogether unreal, how could we 
deal with them ? In reply, I ask, whether the dealing 
is real, or unreal ? The Vedantin answers, that it is 
practically real, and yet not indeed real. And does 
he not call it ignorance-imagined ? He does, he says. 
And what does he mean by that term, which he applies 
to practical dealing and to things practical? Does he 
mean appearing, by reason of Ignorance to exist ? Or, 
derived from a substance termed ignorance, after the 
manner of a germ from a seed ? To this interrogatory 
he may return one or other of the following answers. 
If he speaks from the promptings of common sense, 
he may say, that ‘ignorance-imagined’ means ‘appear- 
ing, by reason of ignorance, to haVe existence On the 
other hand, should he be thoroughly ensnared by the 
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phraseology of the Vedanta, he will probably say, that 
it signifies ‘ derived from ignorance or illusion — an 
unintelligent substance, and the material cause of 
the world, like the ‘ nature ’ of the Sankhya scheme. 
If such, I say to him, be the case, the existence of 
ignorance and of ignorance-imagined things does not 
differ from that of Brahma. And why, then, do you 
not call practical dealing and things practical indeed 
real? If you reply, that things sprung from illusion 
are denominated, in your peculiar language, practical 
only, and that the distinction of true is restricted to 
Brahma, I have to say, that, by these terms, you 
discriminate by class, not by existence ; and thus 
your divisions of existence fall to the ground. In 
like manner the Naiyayikas style some things limited 
in dimension, and others, unlimited ; and, again, some, 
terrene, and others, igneous, etc* : and is difference as 
to existence thereby implied respecting them ? And do 
you mark any difference as to existence, by calling, 
technically, and so only, one object true, and another, 
practical? Both are alike real. And, since both are 
real what becomes of the dogma of monism, or non- 
duality ? Can monism be established by simply show- 
ing, that two things are different in kind? If so, 
the Naiyayikas, no less than you, are monists ; for 
they hold, that Isvara differs, in very many respects, 
from everything else. 

Further, if ignorance does not mean mistake, how 
is this world got rid of by knowledge? For nothing 
except what is mistaken is falsified thereby. But, if 
the world be made oi?t of ignorance, as a jar is made 
out of clay, knowledge can never do away with the 
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world. When I find out, that what I mistook for a 
snake is a rope, the supposed snake is dispelled : but 
what knowledge is such that it can do away with a 
jar which stands before me? Take a club and break 
it, and it is destroyed, to be sure. Knowledge, how- 
ever,. cannot destroy it. And, as the world is not 
falsifiable by knowledge, so your material cause of 
the world, illusion,' if it be not one with mistake, is 
not to be got rid of by knowledge ; and then the 
soul’s connexion with the world, and remaining in 
bondage, are real ; and, therefore, the soul cannot 
be Brahma. The sense of the term ignorance being 
paltered with, everything, with you, is inverted. The 
authors of your system must, by f ignorance originally 
have • intended ‘mistake’, 1 when they spoke of the 
world as being ignorance-imagined ; and by this 
epithet they meant to mark things as seeming, by 
reason of mistake, to have existence. Subsequently, 
entrapped by sophistry, they began to take a different 
view of those expressions. Had they not understood 
them in the way I have shown, the falseness of the 
world, and monism, and the removableness of ignorance 
by knowledge, etc., would never have been suggested 
to them. By this time, indeed, it will be conceded, 
that the phrase ‘ ignorance-imagined ' can endure no 
sense but that which I attach to it. Accordingly, 
since it means * appearing, because of ignorance, to 

1 Such being the only natural and intelligible conception of, 
ajuana,) ‘ignorance’, regarded as the imaginer of false objects. 
Sankara Achurya, not entirely disengaged from this conception, 
could, as we have seen, speak of ‘ ignorance * as one with. 
‘ mistake though in the teeth of his own doctrine. 



366 THE HINDU PHILOSOPHICAL SYSTEMS 


exist; *, bow can a thing so called exist? That which 
is not, but appears to be, can be said to seem, from 
ignorance, to exist. As for what is, and appears to 
be, it does not seem, from ignorance, but from knowl- 
edge, to have existence. How can a thing of the 
former description have existence ? Does ignorance 
bring it forth, as a snake produces eggs ? As, in 
discussing the subject of the apparent, I remarked, 
so now I repeat, that, when one says a thing is not, 
but is cognized, one denies its existence and affirms 
only the cognition of it ; beyond which there is nothing. 
How, then, can your practical be established ? And, 
as you call practical things ignorance-imagined, so 
you call practical dealing likewise; whence it follows, 
that the latter also is unreal. Then, in order to 
account for such practical dealing — unreal, and seeming, 
because of ignorance, to exist — what necessity is there 
for supposing any kind of real existence in that with 
which it is concerned ? If a man has dreamed, that 
he mounted a horse, is there any need of his attri- 
buting any kind of existence to such horse ? In short, 
to be consistent, you ought to regard the things of 
the world as altogether non-existent, just like nacrine 
silver and the son of a barren woman. 

According to your notions, the difference between 
your three species of objects tfirns on cognition. 
There is invariable cognition, occasional cognition, 
and the absence of cognition. Such are the charac- 
teristics of those three species. To the first belong the 
things of this world ; to the second, nacrine silver and 
the like; and, to tie third, the son of a barren 
woman. But do not suppose, that these objects there- 
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fore differ among themselves. It is true, that, even 
to objects purely imaginary we are obliged to give 
names; and, if the cognition of one such object differs 
from the cognition of another, it is permissible, on 
account of that difference to attach different names to 
those objects. Hence, if you only denominated one 
class of nonentities practical, and another class, ap- 
parent, I should not blame you. What I find fault with 
you for is this, that the terms practical and apparent 
suggest to you two separate kinds of real existence. 

Now I wish to explain the nature of existence 
briefly, and to point out how you err concerning it. 
Consider, that, when you affirm, as regards what you 
call a true, a practical, or an apparent, object, that it 
is ; in so affirming, you acknowledge, that its existence 
is, in all three cases, of the same description. What, 
then, becomes of their difference as to existence, 
which you affirm ? If you say to yourself, that those 
objects themselves are of different sorts, namely, true, 
practical, and apparent, and that, therefore, they differ 
with respect to existence, I assure you, that this is a 
mistake. Let it be granted, that they are different, of 
different species: this fact does not concern their 
existing, any more ‘than does the fact, that the 
Naiyayikas divide certain things into limited and un- 
limited, establish, that those things have various sorts 
of existence. If the difference you contend for were 
a reality, it would be based on mental premises. 
Thus, when we say, that salt water is different from 
sweet, we can both conceive the ground of the 
difference, and we can express it j#i words. But, when 
you say, concerning: objects of three kinds, true, etc., 
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that they are, do you picture to yourself any founda- 
tion- for their existing diversely? Do not say, that 
there are some objects which really differ, but yet the 
grounds of their differing are not to be known ; and 
that, in like manner, the ground of the difference 
between the existences belonging to true and other 
things is so subtile as to be impossible of discovery. 
It is only those things that you are not fully acquainted 
with, of which you can allege, that you are .un- 
acquainted with the ground of their differing. Of 
whatever things you are certain, whether from per- 
ception, from inference, or otherwise, that it is, you 
know the existence of that thing already. It may be, 
that you are ignorant of its nature; still you are not 
ignorant of its existence. However you came by your 
information, as soon as you know, that a thing is, 
you are fully aware of its existence. Similarly, if you 
are sure, that what you style true things, and practi- 
cal, and apparent, are, you are fully informed of their 
existence ; and, if they are discrepant as to existence, 
you must know how they differ. If you do not know 
how they differ, but if it is clear, from your applying 
‘is* to each of them, that they all appear to exist in 
one and the same way, what reason have you for 
speaking of three species of existence? 

If you have understood me hitherto, listen a little 
further. You said, that you believe in different 
existences of true, practical, and apparent objects, 
because those objects themselves differ mutually; 
and you remember 'my reply, based on a concession . 1 
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But now I protest against your classification of objects, 
heretofore granted for argument's sake. Unlike the 
Naiyayika division of things into limited and unlimited, 
it is grounded simply on your supposed difference in 
the nature of the existence of tbe aforesaid objects; 
and it falls to the ground with the fall of that 
difference. 

I have now to say, that, even though you proved 
the world to be imagined by ignorance, and false, 
still you should not call that ignorance false. When, 
to make out ignorance to be false, you style it 
ignorance-imagined, does it not occur to you, that, if 
it were false, that is to say, no entity, it could not 
exercise imagination ? In evasion of this question, 
you lay down, that ignorance, though ignorance- 
imagined, and, therefore, not real from the standing 
point of true existence, is not altogether nothing; it 
being apparent. What can be replied to such an 
absurdity? Whatever is ignorance-imagined, and, by 
consequence, not indeed real, is a sheer nonentity, 
and can imagine nothing. 

Sometimes, the Vedantins declare, even things that 
owe their origin entirely to mistake, and are false, are 
able to produce effects. Eor instance, what is seen 
in dreams foreshows, it is said, good and evil . 1 Here, 
too, in my opinion, the Vedantins, from want of right 

1 cTCfSlq ?T 5RcT i 

vO VI 

II 

« Nevertheless, ye dwellers in Elysium, § thing seen in a dream 
certainly becomes; indicative, that something real, belonging 
to the waking state, will be accomplished/ 

24 
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consideration, are wide of the truth. Things that we 
see in dreams do not foreshow, as they allege they 
do; for such things are nonentities. Dreams them- 
selves may foreshow; and these are entities. The 
object of a misconception is false; but the conception 
itself is true. When a man mistakes a rope for a 
snake, and is put in bodily fear, we are not to under- 
stand, as the Vedantins do, 1 that the snake — for that 
is nothing — but that the man's misconception, which 
is entitative, is the cause of his fear. 

By all these considerations it is proved, that, if, as 

This couplet is from the Brahma-gita a part of the Suta - 
mnhita. No MS of it is at present accessible to the writer. 

1 Tfefcqcftsfq 

'O ©v 

swt w ^ a n 

* The preceptor alone, albeit imaginary, because all-sapient, 
gives instruction to the full ,* as it is the snake, albeit imaginary, 
and not the befouled ether, that operates for death.’ 

The sense is this. Among things imagined, some may produce 
effects which are beyond the power of other things. Thus, a 
man may be fatally terrified by a rope mistaken for a snake ; 
whereas the foul ether, an object equally chimerical, cannot 
work to the same end. Just so, an instructor, no less than all 
other men, is imaginary and false ; and yet he is able to 
instruct, which other men are not. 

In Hindu opinion, the ether is always essentially colourless 
and pure, and only from error is supposed to possess hue, 

, The ignorant, it is sa*d, think the blueness of the sky to be 
the befoulment of ether. 

The couplet cited above is from the SanJcshepa-iariraka, 
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the Vedantins maintain, the regarding the world as 
true, and the believing oneself to be a soul, are the 
result of ignorance, then that ignorance cannot be 
false, but must be true; and hence, we are indeed 
ignorant, and, consequently, we cannot be the Supreme 
Spirit. 

And just as true are our sinfulness and misery. 
Eor there is sin in one’s desiring or doing anything 
which one counts to be wrong : and there are many 
things which, though we so count them, we all desire 
and do ; and we are, likewise, all conscious of misery. 
In treating of the Sankbya system, I have shown, 
that our consciousness of cognition, will, activity, 
misery, etc., cannot be an error. Since, then, our souls 
are sinful, and subject to misery, for this further 
reason, they cannot be the Supreme Spirit; which, as 
the Vedantins confess, is ever pure, and essentially joy. 

After adverting to a single topic more, I shall bring 
this chapter to a close. When I was discussing the 
Sankhya, I set down what would be enough to refute 
the Vedanta as well. I said, that our consciousness of 
cognition, will, etc. — however we may err as to other 
things — cannot be erroneous. Consequently, even 
were I to allow the correctness of the Vedantins* 
allegation, that to regard the world as true is a mis- 
conception, yet so to regard it cannot be false ; since 
we are conscious, that we have a cognition of the 
world’s truth: a cognition which the Vedantins call 
erroneous. I repeat, that, if such a misconception as 
that just spoken of actually infects us, we cannot be 
the Supreme Spirit. Thus, also,*am I able to answer 
the Vedantins. It was necessary, however, to examine 
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and to expose, from various aspects, the arguments 
they produce to prove the falsity of ignorance; for 
therein, as I have before said, consists the whole 
strength of the Vedanta doctrine. It was of main im- 
portance, also, to refute their errors touching the sub- 
ject of existence ; those errors being most prejudicial 
‘to them in several ways. The labour I have expended 
on this head should not, then, be viewed as uncalled 
for. 



CHAPTER X 


Examination of the Vedantin's Emancipation; Proof , 
that the Vedanta does not deserve to be Galled 
Theistic ; and a few Words on the Faculty of 
Judgement , its Power> and its Use . 

When the notion is refuted, that the soul is identical 
with Brahma, the refutation follows, by implication 
of the notion, that, when the soul attains to right 
apprehension, viz., the regarding itself as one with 
Brahma, it becomes liberated from all error, and, 
being Brahma realized , 1 is emancipated. For, since 
the soul is not at all Brahma, its thinking itself to 
be so is not right apprehension, but the extreme of 
misapprehension; and, for thus thinking, instead of 
deserving to be emancipated, it deserves severe 
punishment. 

1 This word is a makeshift ; and so is ‘ reflexion used at 
pp, 336-7, and elsewhere. It is impossible to express in rational 
language what becomes of the soul, when Vedantieally emanci- 
pated. From all eternity it has been Brahma, and therefore 
has not to become Brahma, or again, to be restored to Brahma- 
hood. Nor does it realize Brahmahood ; inasmuch as, in the 
state of emancipation, it is void of all consciousness. A Vedantin 

does not hesitate to say ^ and 

firfpqfi i 1 Being already Brahma, h^nself, it becomes Brahma 
o 

himself’, and ‘Free already, it is freed.’ 
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Again, the emancipation of the Vedantins is practi- 
cally like that of the Nyaya and others among the 
Systems. In these, as I have said before, emancipation 
is, to be delivered from all pain, and to remain like a 
stone, utterly void of intelligence. And in this there 
is no experience of happiness. Precisely such is the 
condition of emancipation according to the Vedantins, 
however it may seem, from their language, that it is 
attended by happiness ; for they describe Brahma as 
being intelligence and bliss. To be emancipated is, 
with them, realization of Brahmahood ; and from this 
it should seem, that the emancipated must be happy. 
I have shown, however, that their Brahma is only 
nominally intelligence and bliss. He is intelligence 
that cognizes nothing, and bliss without fruition of 
happiness. What hope is there, that the soul would 
be happy, if it came to such a state as this? 

We know, that all their doctrines concerning Brahma 
and the soul are most absurd; but, accepting them as 
set forth, we can even show, that their emancipation 
amounts to annihilation. They say, that the soul is 
false. If so, it can never actually be restored to 
Brahmahood, For a false thing cannot become true. 
So long as misapprehension endures, such a thing 
exists as a semblance; and, when right apprehension 
accedes, it vanishes away. To disappear into nothing- 
ness is, then, all that the hapless soul could attain to 
by acquiring right apprehension. 

Hitherto I have been taken up with the leading 
doctrines of the Vedanta ; and I have passed by nothing 
of main import. A&d now I venture to ask any 
thoughtful man, whether this scheme deserves to be 
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# called theistic. Viewed superficially, it has, I allow,, 
a guise of theism ; and yet, when investigated critically, 
I cannot see, that it is anything but a sort of atheism. 

The distinctive article of theism is, the belief in a 
God: but God is eliminated from the Vedanta. Its 
Brahma is neither creator of the world, nor its 
preserver, nor its lord; in short, the world is out of 
relation to him. Let the Vedantins give to such an 
object the title of Brahma, or that of Supreme Spirit; 
still their doing so does not make them theists. 
Greatness does not consist in bearing a great name ; 
but he that does mighty deeds, and is endowed with 
extraordinary excellences, is great, and he alone. 
Why is God spoken of as supremely great ? Because 
He created all, and regulates and governs all, and 
because He is omnipotent and omniscient, and endowed 
with divine attributes. Again, why is it proper for us, 
and incumbent on us, to honour and to love Him? 
Because He made us, and because we are His, and 
because He is our benefactor, and because, by reason 
of His adorable perfections, He claims the homage of 
our hearts. The religion which does not recognize in 
the Supreme the characteristics thus enumerated, does 
not really recognize God ; and the worship which it 
teaches is not the worship of God, To devise a strange 
imagination, and to denominate it Brahma and Supreme 
Spirit, will in nowise benefit the Vedantins. 

Moreover, as, to "la theistic religion, God and the 
adoration of Him are essential, so likewise is discrimi- 
nation between sin and virtue ; and this discrimina- 
tion is ignored by the Vedant%. Sin and virtue are 
acknowledged, indeed, from the standing point of 
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practical existence ; but, nevertheless, they come to be, 
in truth, nothing. The ignorant man, consistently 
with these views, may dread sin, and follow after 
virtue ; but the rightly apprehending man should spurn 
at both. 1 He has no reason to fear the one, nor any 
motive for pursuing the other. Wherein, on this 
score, does the Vedanta differ from atheism ? And 
can any one hope to be advantaged by such a belief ? 

* The Vedantin would fain make out, by his sophistical 
arguments, that Isvara, the world, and so forth are 
what he calls false. But for all that, he is unable to 
rid himself entirely of the conviction of their self- 
evident and undeniable realness. Hence, as I have 
said, they present themselves to him as verities. To 
do away with the incongruity involved herein, the 
Vedantins have set up their theory of various sorts 
of existence. The objects above mentioned, Isvara, etc., 
which show themselves as real, they allege to belong 
to the practical, not to the true ; and so, by fallacies, 
they solace their mental disquietude. 

My view, that the Vedanta does not merit a place 
among theistic religions, is based on a sifting of its 
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‘He who has not the notion, that he is a doer, and whose 
intellect is not involved by works, though he were to slay all 
of earth , would not, in fact, slay, or *be 


these denizens 
compromised.’ 

So runs the Bhagavad-gttd, xviii. 
This is a perfectly legitimate 
premises. 
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leading and fundamental tenets. Its advocates, of 
•course, here take issue with nie. According to them, 
their system countenances the worship of God, and 
•distinguishes between sin and virtue, etc., etc. ; and 
such is their inconsistency, that they teach conform- 
ably. The harm they do is, therefore, less than 
would be done by inculcating overt atheism. Still, 
any scheme must be most pernicious which is, in 
truth, repugnant to theism, even though its maintain - 
ers do not clearly perceive such repugnance. Those 
Vedantins, I have observed, who are naturally least 
inclined to evil, are least injured by their system. 
But its effect on those persons who have a strong 
bias to vice, is, I have likewise observed, such, that 
no excess of wickedness seems to them wrong. As 
for the former class, it is, I think, owing to their 
addiction to devotional exercises, rather than to matters 
•of doctrine, that they are nob equally depraved. But 
let a man give himself up to the Vedanta, and dwell 
constantly on such thoughts as that he is Brahma, 
and pure, and that sin and virtue are falsities ; be his- 
natural disposition however favourable, his reverence 
for God must become less, and his desire to discrimi- 
nate good and evil must grow cold and languid. And 
the detection of his sins, and humility and grief 
because of them, how can these and such like, which 
are most necessary and beneficial to man, be possible 
to him ? Indeed, it is unavoidable but that the Vedanta 
should work only prejudice to all whom it influences 
in a lesser degree, certainly, to some than to others : 
but it cannot improve the fallen nature of any single 
mortal. 
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Beason admonishes us, that the true religion is that' 
which meliorates our natural condition ; which, surely r 
with every one of us, stands in great need of amend- 
ment. The best of men must be, in the eyes of God,, 
grievously imperfect and sinful. Even they require the 
remedy of the true Faith. Moreover, no man can 
love God as he ought. One proof of due love to God 
is, the avoidance of all sin of whatever description 
for sin is that which is opposed to the divine com- 
mands, and abhorrent to God, Yet there is no one 
who has not committed sins innumerable ; and the 
natural man has turned from God, and is on the* 
way to perdition. He wants, then, a religion to in- 
struct him in the knowledge of God, and to lead 
him to worship and honour Him; and to show the 
exceeding heinousness of sin, and its terrible conse- 
quences, and how, by repentance and prayer, to free 
himself from its fetters. That religion from which 
we learn these things must be, we feel, from God. 
And, for philosophers — themselves corrupt, as being 
human — to exhort their fellow-men, in contrariety to* 
the teachings of that religion, to regard God as false, 
to think themselves one with Brahma, and to count 
sin, and virtue, and their fruits, nonentities, is to* 
administer to a sick man poison, not medicine. Cease,. 
I entreat you, my beloved countrymen, to consider 
as true a religion which contains such things as 
these. 

I shall conclude with a few words on the faculty 
of judgement. God has given this to mankind iti 
general; and, by rea^n of it, men believe, that there 
is a God, maker of the world ; and they know, that 



THE VEDANTA NOT THEISTIC 


379 * 


it is good to practise virtue, and wrong to do evil, 
and what is the fruit of each ; and that they should 
worship God, and secure His favour ; and that from 
His favour springs true happiness. In most cases, 
such is its force, that, when a man sins, he at once 
condemns himself for his sin. But, now that man 
has lapsed from his original condition,, his judgement 
is not so perfect, or so sure, as it was at the beginning 
of the world. As concerns things of a primary 
character, it speaks the same language to almost all * r 
but, immediately on arriving at particulars, we mark 
a great discrepancy. Hence the origin of so many 
religions and sects. And the judgement of a man who* 
accepts a false religion becomes more depraved than 
it would be otherwise. Nevertheless, let a man's- 
religion be ever so far from the truth, and let his 
reason be ever so perverted by the lessons be has 
heard from his youth up, there are certain things in 
respect of which that man's better judgement will belie 
his doctrines. Thus is it with the Vedantins. There 
is no doubt, that the fundamental dogmas of the 
Vedanta are opposed to all godliness, and are sub- 
versive of the principles of morality. It is perfectly 
certain, that, according to them, one is not called 
upon to fear and to adore God, to detest sin, and to 
love virtue. Inconsistently enough, however, there 
are Vedantins who are earnestly devoted to the worship 
of what they take to be God. This comes from their 
following the dictates of their better judgement, the 
voice of God, rather than their own chief tenets. 
For the same reason it is, that? in the opinion of the 
Vedantins, even he who has acquired what they call 
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right apprehension is not to do as he lists, but must 
eschew vice. In several other particulars, too, the 
Vedantins are seen to follow common sense, in contra- 
vention of their system. For instance, since they 
profess to regard the soul and the Supreme Spirit as 
one, why should they hesitate to allow, that the latter 
is changeable and impure? But not only do they 
hesitate here, but they refuse to admit, that the 
Supreme Spirit is other than ever pure, intelligent, 
and free. To seem to reconcile this position with 
the rest of their scheme, costs them great labour. 
Powerful indeed must be the natural instinct of truth ? 
if, in spite of the causes tending to debilitate it, which 
I have lately spoken of, it still asserts its prerogative, 
with some effect, among very misbelievers. Even 
through their mouths it bears witness against false 
doctrine, and in behalf of God and the truth, 

God be praised, that He has suffered us to retain 
thus much of this illumination ; it being this alone 
that serves as a safeguard and moral guide to such 
men as are ignorant of the true religion. Except 
for it, no one can tell to what depth the human race 
would not have become degraded ; so surcharged are 
false religions with error, so far do they militate 
against the majesty and purity of God, and so 
confused and imperfect are their principles of right 
and wrong. The reason, as we now find it, is, how- 
ever, inadequate to lead us to the way of salvation, 
or to purify our corrupt nature. For these ends, we 
must have recourse to the word of God. And, as 
regards this word, when presented, the reason, once 
more, is of great use, in enabling us to test it, and 
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to recognize it for what it professes to be. Moreover, 
such is the efficacy of the word of God, that, as an 
inquirer goes on studying it, provided he brings to 
that study due perseverance, impartiality, humbleness, 
and abnegation of self, his judgement daily becomes 
more and more defecated ; and it enables him to 
distinguish clearly between what is true and what is 
false in matters of religious belief. But the result 
will not be thus, unless he applies himself to the 
search of Holy Writ in 'the way I have specified. For 
there are many truths which, though at the first 
blush they revolt the mind, are seen, after patient 
investigation, to be quite in accord with all that is 
reasonable and right. 

The true religion is now accessible to the people of 
India. May God, in His infinite mercy, grant, my 
dear countrymen, that you quench not the divine light 
which He has lighted in your breasts ; that, on the 
contrary, you may follow its leading ; that you meekly 
and patiently try, by it, the Christian Scriptures ; 
that you bake hold on their priceless promises ; and 
that, in the end, you may inherit, as your everlasting 
portion, the joy of the Heavenly Kingdom. 
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List of the principal Sanskrit Books quoted 
in this Volume 

Ny&ya-sutra-vyitth by Visvanatha Bhattaeharya. 
Calcutta edition of 1828. 

Bhasha-parichchheda, by Visvanatha Panchanana 
Tarkalankara Bhattaeharya. Edition in the Bibliotheca 
Indica . 

Siddhanta-mnktffvall , by the same ; a commentary 
on the Bhasha-parichchheda, and printed with it. 

Tarkamrita , by Jagadisa Tarkalankara Bhattaeharya. 
MS. 

Tarka-sangraha , by Annam Bhatta. MS. 

Tarka-dipiM , by the same 4 a commentary on the 
Tarka-sangraha, . MS. 

Vaiseshika-sutropaskara , by Sankara Misra. MS. 

Dinakarl , by Balakrishna and his son Mahadeva 
Bhatta Dinakara. MS. 

Tattva-kawnudi — containing the Sfinkhya-k&rika, by 
Vachaspati Misra. Calcutta edition of Samvatj 1905, 

tiankhya-pravachana-bhflshya , by Vijnana Bhikshu. 
The Translator’s edition, in the Bibliotheca Indica . 

Sdnkhya-SiTra , by Vijnana Bhikshu. MS. 

Patanjala-bhashya-vffrttika , or Yoga-bhashya-varttika , 
by Vijnana Bhikshu. MS. 

Sastra-dzpiktt, by Parthasarathi Misra. MS. 

Purva-mimansartha-sangraha , by Laugakshi Bhas- 
kara. MS. 

Bhatta-dipika, by Khanda Deva. MS. 

fWkara Acharya's commentaries on the leading 
Upanishads, with Ar^indajnana’s — or Ananda Giri’s — 
annotations thereon. Edition in the Bibliotheca Indica . 
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Brahvia-sutra-bhashya , or Sffriraka-sutra-bhfishya, 
and the commentary on it; by Sankara Acharya and 
Bamananda Sarasvati respectively. Unfinished edition 
in the Bibliotheca Indica , and MS. 

Bhagavad-gzta, or isvara-gUa 7 with i^ridhara Svamin’s 
commentary, the Subodhinu Bombay lithographed 
edition. 

Ashtavakra-gUa , attributed to Ashtavakra the Muni « 
MS, 

Brahma-gzta , a section of the Suta-sanhita . 

Siva-gltcl , an episode in the Badma-gourawa. MS. 

Yoga-vftsishtha , attributed to Valmiki. Calcutta edi- 
tion of 1851, p. 177. 

Sankshejpa-sftrtraka , by Sarvajnatma Muni. MS. 

Subodhin ?, by Purushottama Misra ; a commentary 
on • the Sankshejpa-sartraka* MS, 

Vedanta-garibhftsha, by Dharmaraja Dikshita. Cal- 
cutta edition of Saka y 1769. 

Vedanta- sikhamani, a commentary on the Vedanta- 
paribhasha, by Bamakrishna Dlkshita. MS. 

Vedanta-sara, by Sadananda Yoglndra. Calcutta 
edition of 1829. 

Viveka-chiidamani) attributed to Sankara Acharya. 
MS. 

Atma-bodha , attributed to Sankara Acharya. The 
Translator’s edition. Mirzapore, 1852. 

Tattva-bodha, anonymous ; printed at the end of the 
Atma-bodha. 

Hastamalaka , imputed to Sankara Acharya. It is 
printed at the end of i&x&^Vedanta-$ara } etc., Calcutta 
edition' of Saha , 1771. 

Jzvan-mukti-viveka , by Madhava Acharya. See p. 29. 
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Siddhanta-ratnamala. See p. 35. 

Krishnalanhara, by Achyutakrishna Ananda Tirtha.. 
See p. 160. 

Bhagmata-purfcna. Bombay lithographed edition. 
Vidvan-moda-tarangini, by Ghiranjiva Bbattacharya. 
Most of the MSS used for this volume belong to 
the Translator. Accounts of almost all the works 
referred to are given in A contribution towards an Index 
to the Bibliography of the Indian Philosophical Systems. 
Calcutta, 1859. 
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